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FOREWORD 


Kavyakantha Ganapati Sastri, famed as Vasistha Ganapati 
Muni, was a mighty spiritual personality in his own right and 
had a large following of illustrious disciples. It is a standing 
testimony to his spiritual sincerity and intellectual honesty 
that he recognised the uniqueness of Bhagavan’s teaching, 
accepted him as his Guru and proclaimed him as the Maharshi 
to the whole world. Those who want to understand the 
message of the Maharshi in its pristine purity, have to study 
the Muni’s rendition of the Master’s teachings like Sat 
Darshanam and Sri Ramana Gita. 

Sri Bhagavan used to refer to the Muni as Nayana, just as 
his disciples used to call him endearingly. Fortunately still 
amongst us are a few who had known Nayana and Bhagavan 
and their mutual esteem and who had been the recipients of 
their Grace. 

As a Centenary Tribute to the sacred memory of Nayana, 
The Mountain Path published in 1978 in its issues, four 
articles by Sri S. Sankaranarayanan, bringing out the mutual 
association between Bhagavan and Nayana. These articles 
provided a lot of interest in the Personality and Teachings of 
the Maharshi and the Muni and there have been persistent 
demands from earnest aspirants for a fuller treatment of the 
whole subject by the same author. 

Sri Sankaranarayanan, being a disciple of Sri Kapali 
Sastriar and a recipient of Bhagavan’s Grace, readily agreed 
and the outcome is the present book Bhagavan and Nayana. 

The four articles that appeared in The Mountain Path are 
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reproduced in Part I of the book. All the other articles except 
“A Sloka For Invoking The Presence” which had already 
appeared in The Mountain Path, have been written specially 
for this publication. Part II deals with Nayana’s writings on 
the Maharshi— Upadesa Saram, Sat Darshanam and Sri 
Ramana Gita dealing with the Teaching and the Vision, the 
Sloka of Invocation as an aid to the actual practice, Sadhana. 
Drawing much of his material from Sri Vasishtha Vaibhavam, 
an authentic biography in Sanskrit of Nayana and Umdsahasram 
commentary in Sanskrit, both by his illustrious disciple, Sri 
Kapali Sastriar, the author in Part III deals with the Muni’s 
life-sketch, his compositions extempore, his magnum opus 
Umdsahasram, his style and his works. Also, a rare Sanskrit 
commentary of the Muni on the intricate Isopanishad in the 
light of the Maharshi’s teaching is published for the first time 
with an English translation of the author. 

This publication is dedicated to His Living Presence. 


Sri Ramanasramam, 
26, December 1996 
(Jayanthi Day) 


V. S. RAMAN AN 
President, Board of Trustees 
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PART I 




BHAGAVAN SHRI RAMANA MAHARSHI 




INITIATION 


Two O’Clock in the afternoon. It was like any other day in 
Tiruvannamalai. An ardent aspiring soul, full of faith and 
fervour, Kavyakantha Ganapati Sastri famed as Vasishtha 
Ganapati Muni, felt on that day, wretched. After years of 
sadhana he had come to the end of his tether. Every thing 
appeared bleak; frustration and futility seemed to stare him in 
the face. Renowned as a versatile genius, a scholar and poet of 
no mean order, there was no area in the vast field of Sanskrit 
language and literature he had not traversed, no nook or comer 
of the ancient lore of the land which had escaped the search¬ 
light of his scrutiny. He had delved deep into the mysteries of 
the Vedas, quaffed at the fountain springs of the Upanishads, 
mastered the spiritual and ritual sides of the Tantra. At his 
hands, the Shastra had regained its original meaning of 
science, religion and ritual had revealed their rationale, tradi¬ 
tion and practice bared their foundation of Truth. 

But he was not satisfied. His quest was for the knowledge 
supreme, “knowing which all this becomes known”. How 
many mantras he had taken for japa and performed the rite 
successfully! How many spiritual practices he had pursued, 
how many disciplines and austerities he had subjected himself 
to! Only in the course of his austerities he had come to 
Arunachala. Still he had no sign of any revelation, no indica¬ 
tion of Divine manifestation. Was there something wrong 
with his seeking, some mistake in the method, some error in 
his erudition, some shortcoming or deficiency in his sadhana ? 
Or, were all our ancient lore and learning, tradition and knowl¬ 
edge, a bundle of superstition, a pack of lies ? 



2 


Bhagavan and Nayana 


Suddenly he remembered that a Sadhu, one Brahmana- 
swami, was living on the hill Arunachala observing silence 
and solitude, who might perhaps help. 

Two or three years before, on two occasions, Sri Vasishtha 
Muni had met the Sadhu. Seeking a suitable place for his 
austerities, in the course of his wanderings the Muni had come 
to Arunachala. On one occasion, along with one Viswanatha 
Iyer he had gone to the Virupaksha cave on the hill to have 
darshan of the Sadhu. Finding the Sadhu not there, both of 
them repaired to the Ashrama of Padmanabha Swami. There 
the Muni saw Brahmanaswami. That was the first time when 
they met each other. The Muni was impressed by the splen¬ 
dour and Silence that hovered around the Sadhu. Finding him 
different from the common run of people, the Muni bowed. 
The Sadhu rested his gracious gaze on him. Meanwhile Pad¬ 
manabha Swami entreated the Muni to explain the famous 
verse shuklambaradharam vishnum.' 

The Muni obliged and proceeded to explain the verse, 
explaining the words in such a way that they applied to the 
gods Brahma, Vishnu and Ganapati, “Here is a great Sadhu. I 
can explain the verse in relation to him also”, so saying, 


1. fcpsj gfiftcjuf l 

This is the verse with which one begins any ritual or worship. Recital 
of the verse at the beginning of any act, it is said, ensures removal of all 
obstacles. 

1. This interpretation is original, testimony to the Muni’s intellectual 
acumen. The normal interpretation of caturbhuja is one who has four 
arms. 
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Vasishtha Muni began again: “Brahmanaswami wears only a 
white loin cloth, so he is shuklambaradhara, he is in con¬ 
sciousness vast, all-prevading vishnu, his complexion is 
pleasing like the glow of the moon sashivarna and he is 
chaturbhuk'— as he has eaten up the four, mind, chitta the 
memory stuff, intellect and ego—and remains as the Self all 
the time.” 

Brahmanaswami said nothing but smiled approvingly. 

In the same year when his wife and five year old son, 
Mahadeva, came to join him in Tiruvannamalai, Ganapati 
Muni went along with them to have darshan of Brahmana¬ 
swami once again. 

On both the occasions, the Muni was impressed and felt 
drawn towards Brahmanaswami. Absolute faith and devotion 
had not yet made their appearance in his approach. Still it was 
repugnant to his innate nobility to dismiss Brahmanaswami— 
as some highbrows did in those days—as a hybrid who was 
neither a member of the orthodox Brahminfold nor a regular 
sannyasin. 

Now, however, in this hour of despondency, Vasishtha 
Muni thought of Brahmanaswami. For years, steeped in 
silence, the Swami had been enraptured in bliss ineffable. 
Surely he could guide. Immediately Kavyakantha set off and 
began to climb the hill. There he espied Brahmanaswami 
seated in front of the cave. Those were days of the famous 
krttika festival in Tiruvannamalai. Everywhere there were 
crowds of people. Near the cave also people might have 
thronged to have darshan of Brahmanaswami. Fortunately on 
that day there was no one there. The Swami was all alone. 
Kavyakantha Ganapati Muni looked at him to his heart’s 
content and fell at his feet, holding the Swami’s right foot 
with his right hand and the left foot with his left hand. When 
he got up, he found himself supplicating to the Swami: 
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“I have read all the shastras, performed japa of the 
famous mantras, observed hundreds of penances and 
austerities. Yet I have had no realisation. Is my tapas 
tainted, is there any shortcoming or perhaps I do not 
know the method. I am said to be a learned man, yet I do 
not know. I take refuge in thee. Help me out!” 

The Swami immediately recognised him as the great 
scholar Kavyakantha Ganapati Sastri. He also remembered Sri 
Sastri explaining the verse shuklambaradharam vishnum, ap¬ 
plying the words to him. He mentioned this himself in later 
years in the course of conversation. Brahmanaswami kept 
quiet for quite some time, gazing at him. In those days he 
rarely broke his silence. But slowly these words in Tamil 
emerged from the mouth of the Sage: 

“Find out wherefrom this T springs forth and merge at 
its source; that is tapas. Find out wherefrom the sound 
of the mantra in japa rises up and merge there; that is 
tapas.” 

The great Vasishtha Muni was thrilled. Waves and waves 
of bliss rose up and soaked his frame. He sat then and there at 
the feet of the Sage and meditated till evening. He was com¬ 
pletely satisfied. He was convinced that no ordinary person 
could have imparted to him such a message. He made enqui¬ 
ries about the name of the Swami from the attendant. Finding 
it was venkataraman, he made it brief and beautiful as 
ramana and acclaimed the Brahmanaswami as maharshi, the 
great Seer. 

Next day Vasishtha Ganapati Muni wrote to his intimate 
disciples: 


“I have found my Master, my Guru. He is the Sage 
of Arunachala known as Brahmanaswami. He is no 
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ordinary Swami. He is a great Seer, a mighty spiritual 
personality. To me and to you all he is bhagavan sri 
ramana maharshi. Let the whole world know him as 
such.” 

Thus the fine flower had its fragrance spread far and wide. 
Ever since, drawn by its soul-filling aroma, men, women and 
children from all walks of life and from all over the world 
have been flocking to Arunachala. Indeed a new chapter was 
begun in the spiritual history of India on 18-11-1907 when 
this momentous meeting took place between the Muni and the 
Maharshi. 

On the same day Kavyakantha wrote five verses in San¬ 
skrit in praise of the Maharshi and gave them to the attendant, 
Palaniswami. Unfortunately they were lost. Since the end of 
the day, in front of the Maharshi, the Muni asked Palaniswami 
whether there was any suitable place in the vicinity for doing 
tapas. Hearing this, Sri Maharshi himself favoured the Muni 
with the reply that there was the Mango-tree cave nearby. The 
attendant immediately handed over to the Muni the key of the 
place. 

Vasishtha Ganapati Muni repaired to the Mango-tree cave 
and here the famous umasahasram, the magnum qous of the 
Seer poet was composed. 

Ganapati Muni felt that it was by the grace of the Divine 
Mother that he had obtained this Perfect Guru. In gratitude, he 
wanted to compose a poem of a thousand verses in praise of 
uma, the Divine Mother and began it with the approval of the 
Sage. The Muni set for himself certain regulations. The poem 
had to be completed within twenty days as a part of tapas in 
the Mango-tree cave. Light food at noon and milk at night was 
the regimen. The Maharshi went time and again to the cave 
and kept company. The presence of the Maharshi helped the 
Muni to naturalise his abnormal condition, for ever-since his 
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momentous meeting with the Maharshi he was constantly 
subject to cascading spiritual experiences and floods of super¬ 
human delight. During this time, the grand old lady Echcham- 
ma brought him food. One of those days it so happened that at 
an unusual hour the Muni experienced pangs of hunger. At 
the same time, a girl appeared before Echchamma who was in 
the town and appraised her of the Muni’s plight and vanished. 
Surprised, Echchamma promptly prepared food and sent it up 
the hill to the Muni through a boy and asked him to find out 
what the matter was. The Muni ate heartily and sent word that 
hunger was the matter. 

Day by day the composition of verses went on. But an 
impediment occurred. A boil appeared on the righthand finger 
of the Muni, near the nail and the pain became unbearable. 
Then a miracle happened. A doctor, one Punyakoti from 
Madras, appeared on the scene with all his equipment and a 
minor surgical operation put the matter right. The previous 
night, the doctor had a dream in which he was directed to go 
and give medical help to the Muni on the hill of Arunachala. 
He came from Madras, saw the Maharshi, knew from him the 
whereabouts of the Muni and then went straight to the cave. 

Because of this setback, on the twentieth day, more than 
two hundred verses still remained to be composed. The verses 
had to be composed within that night, somehow. The Maharshi 
went and remained there. Vasudeva Sastri, Narayana Ghana- 
pathi and three other amanuenses took down the verses com¬ 
posed and dictated then and there. In the presence of the 
Maharshi, starting in the second quarter of the night, Vasishtha 
Muni completed them by midnight. His inspiration was at its 
zenith and the verses flowed freely. All the while, the Maha¬ 
rshi was sitting there with eyes closed. On completion of 
the work he opened his eyes and enquired, “Whatever I said, 
has it been taken down ?” This question took all by surprise. 
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“Endearing to his devotees, Bhagavan Maharshi has just come 
out of his deep natural state; he is not aware of any distinction 
between the inner world and the outer and so asks this ques¬ 
tion. It is by his special grace that the work has been com¬ 
pleted before midnight”. Realizing this, the Muni said to the 
Maharshi, “Yes, receiving all that has been granted by thy 
Grace, I have just completed the work.” 

That is why at the end of the first recension of the great 
work umasahasram, the Poet wrote: “I was able to accomplish 
this great work on time only because of the Grace of my Guru, 
the great Soul, Ramana.” 

Thus it was Vasishtha Ganapati Muni who made known to 
the world of scholars the Sage of the age and proclaimed him 
to the general public as bhagavan srj ramana maharshi and 
spread his influence and message. 



REALIZATION 


Some days after the composition of umasahasram, Sri Maha- 
rshi and the devotees along with Ganapati Muni repaired to 
the Pachaiamman 1 Temple which is situated in the north-east 
comer at the foot of the hill, Arunachala. There they all stayed 
for three months. 

When after a stay of three years at Vellore, Ganapati Muni 
came to Tiruvannamalai, he was shown this temple, as a good 
place for practising his austerities. In the course of his pen¬ 
ance at the temple, one night the Muni had a vivid dream 
which seemed to be more real than the waking state. He saw a 
terrible battalion of goblins, bhutas closing upon him. They 
all danced and danced, the very earth quaking at their poun¬ 
ding feet. The Muni woke up and spontaneously praised the 
Goddess with this verse. 2 

“The one who rides on the stately bull 
Holds her dearer than his life. 


1. The Mother Goddess known as shyamala matangi one of the Ten Cosmic 
Powers, dasa mahavidyas of the shakta tantra which describes her com¬ 
plexion as emerald green. 

2. This verse is now included in umasahasram: 


cP'4‘11'1 I 
<ir u iiR « 
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The one who mounts on the sovereign bird (Garuda) 
Sings her praise along with others. 

The one borne by the peacock grand 
Is her son worthy of her. 

She indeed is my stay and succour 
She, mounted on the lordly lion.” 

Suddenly the Muni found a transformation taking place 
in him. All along he was an ardent devotee of Shiva. But 
from thence an intense devotion and yearning towards the 
Mother Divine seized his heart and began to pervade his 
whole being. 

Now he had the good fortune to stay in the same Pacchai- 
amman Temple in the cherished company of his newly-found 
Master. For a long time, even before coming to Arunachala, 
the Muni was engaged in doing tapas. He had already com¬ 
pleted the japa of many mantras and performed the concerned 
rites. The results of all those past practices began to reveal 
themselves, now that he was in the company of the Maharshi. 
Many things which could be called supernatural happened 
naturally to him. 

He got ready a fair copy of umasahasram and one day and 
read the whole composition before the image of the Goddess 
in the Temple, in the presence of Sri Maharshi and other 
devotees. Many good omens were witnessed by all those 
present. As the reading was going on, flowers fell down from 
the image as if in approval. At night Narayana Ghanapathi had 
a dream. He saw the Goddess alighting from an airborne 
vimana, a picture of white radiance and asking him to read 
some verses from umasahasram. When the Ghanapathi began 
to read a verse the Mother said: 

“No, not that one. Please read the verse ganapataye 


2 
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stanaghatayoh.' It is so simple and sweet; it is worth a 
crore”. 

At that time there were many unexpected visitors who 
came to see the Maharshi. Some of them remained to stay and 
take food with the devotees, Gambheeram Seshayya making 
the arrangements for feeding them. Vasishtha Muni predicted 
the arrival of those visitors and details about them though 
he had no prior knowledge. He foretold the arrival of 
Kalambur Venkataraman who wanted to take part in the strug¬ 
gle for political emancipation of the country and sought the 
requisite power for it through mantra japa. 

The Muni told the Maharshi and others quite some days 
before, that one Chirupakkam Kondayyah would be coming to 
see him though he did not know him from Adam. When 
Chirupakkam Kondayyah actually came, the Muni simply 
asked him whether he was a worshipper of God Ganapati, 
though the Muni had not a clue. Kondayyah answered in the 
affirmative. The Muni asked him whether his father was one 
Vedachalayya. Kondayyah said yes and narrated the following: 

Every day he used to do the japa of the God Ganapati 
regularly and do the corresponding oblations in the sacred 
Fire. The day before when he was offering the oblations as 
usual in the fire, he saw a human form emerge from the flames 


1. WHMidl: 

VFSRfal: I 

“Mother, thou bearest the nectar—for Ganapati in the shapely breasts. In 
thy lotus feet, for the devotees in the seven worlds. And in thy cupped lips 
for the Vanquisher of the three cities" 


—umSsahasram 
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and stand out clearly in front of him. He had come in search of 
that Form and had now realised that the Form was none other 
than that of Sri Vasishtha Ganapati Muni. 

Before the Muni was bom, his father had a unique experi¬ 
ence. He had gone to Banaras and when he was in temple 
praying in the presence of the Deity Ganapati, he had the 
vision of a little child emanating from the deity and entering 
into him. Soon afterwards, when a second son was bom to 
him, the father appropriately named him Ganapati, convinced 
that the child was an emanation of God Ganapati himself. 
When the child Ganapati grew into a man, he witnessed in 
himself a growing aspiration to go out and perform tapas like 
the Rishis of yore. He was at that time about twenty years old. 
One day when he closed his eyes in contemplation, he had a 
vision. A white man stood before him and said in Tamil: “I 
am related to you from the past, your longstanding companion 
in the performance of tapas. Go out and perform tapas. I am 
Bhadraka and you are Ganaka”. Later on, when Ganapati 
Sastri was living in Banaras he met one Suryanarayana Yogi 
who shared this secret with him. He said. “You are by name 
Ganaka. I am Suketu, your friend in austerities. We are six¬ 
teen in number and have taken birth for the welfare of the 
world”. He also gave out the names of two, as Daivarata and 
Sthulasiras. 

The white man Bhadraka came in the Muni’s dreams quite 
often and they found happiness in each other’s company in 
that plane. The bond between them grew. When Vasishtha 
Muni was in Vellore, one night Bhadraka appeared in his 
dream and said. ‘My present journey has come to an end. Be 
attentive. Hereafter my companionship with you in tapas will 
be intense’. The Muni woke up, felt very sad and related the 
dream to one of his disciples, A.R.Duraiswamy. The morning 
papers carried the news that on the previous night the President 
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of the Theosophical Society, Col. Olcott had passed away. 1 
Out of curiosity, the Muni asked to see the photograph of the 
departed one and found he was none other than Bhadraka, his 
constant companion in spiritual quests, his intimate friend 
during dreams. 

Earlier in his life, when Ganapati Muni was doing tapas in 
Bhuvaneshwar, an old lady of seventy had a dream about him. 
Her husband Lambodara Das had died long ago, and she had 
ceased to think of him. Yet in the dream of the old lady, the 
husband appeared as he used to be when alive, changed his 
form to that of God Ganapati and again became his original 
form and then told her that she could find him now in the rear 
of the Vasudeva temple. The venerable lady sent her son to the 
temple thinking that she was going to get an idol of Ganesha, 
only to find the Muni engaged in tapas at the indicated place. 

All such incidents and intimations from within and without 
assured the Muni that he had a divine element in him. To 
facilitate that divine element to manifest, he had to do tapas. 
The declaration of Cherupakkam Kondayyah made the Muni 
again realise that he had in him an aspect, amsa of the light 
that is God Ganapati. His great devotion first to Shiva and 
then to the Divine Mother assumed significance. But then 
who was the Maharshi? When the Muni first saw him at 
Padmanabha Swami’s place, it struck him that he might be the 
Sthulasiras about whom Suryanarayana Yogi had spoken. 
Anyhow Vasishtha Muni had not long to wait. 

Perhaps it was the intention of the Divine Mother that the 
identity of her two sons should be established beyond ambi¬ 
guity when they stayed in the Pacchaiamman temple. One 
early morning they were all sitting in front of the Maharshi 


1. February 1907. 
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who was as usual indrawn, steeped in the silent Self. Vasish- 
tha Muni saw a sparkling light come down and touch the 
forehead of the Maharshi six times. Immediately the Muni 
had the realization that Sri Maharshi was none other than an 
incarnation of Lord Subrahmanya, the light and energy of the 
Lord that became six-fold. He is indeed Guha residing in the 
hrdaya guha, the heart-cavern of all beings. He is the eternally 
young teacher sanatkumara who shows one the shore beyond 
darkness. The Seer-Poet Ganapati Muni gave expression to 
his realisation through the famous eight verses beginning with 
yanayatra na kekinam kulapatih' revealing the Maharshi’s 
identity to the whole world. All the discerning devotees real¬ 
ised that the Muni and the Maharshi were the emanations of 
Ganapati and Skanda, the sons of God who had appeared on 
earth to restore back the children of Man to their Eternal 
Father. 

The two Sons of God who came down from the Celestial 
regions for the same purpose—how different they looked in 
outward activity! The Maharshi was silent, indrawn most of 
the time, a waveless ocean of deep bliss. The Muni, on the 
other hand, was all expression sparkling with an ethereal 
splendour, a diamond reflecting the myriad colours that fuse 
into the white Radiance. The Maharshi would stay still, but 
the Muni had to wander from place to place. 

When Vasishtha Muni wanted to go to Tiruvottiyur near 
Madras in the course of his tapas, he prayed for a message 
from the Maharshi who favoured him with these words: 

“Place your burden at the feet of the Lord of the universe 


1. These are now included in ramana chatvarimsat, the Forty verses in praise 
of Sri Ramana. 

Vide Part II: Vision of Vasishtha Muni. 
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who is ever victorious and accomplishes everything. Remain 
all the time steadfast in the heart, in the Transcendental 
Absolute. God knows the past, present and future. He will 
determine the future for you and accomplish the work. What is 
to be done will be done at the proper time. Don’t worry. Abide 
in the heart and surrender your acts to the Divine”. 

Accompanied by one of his disciples, Vasudeva Sastri, the 
Muni went to Tiruvottiyur. There Venkataraman, Narayana 
Ghanapathi and others joined him. On the first night, at the 
temple dedicated to the Goddess Tripurasundari, in the pre¬ 
sence of the Deity, the Muni for the first time met Sri Kapali 
Sastriar who was destined to become one of his illustrious 
disciples. 

For performing tapas, the Muni first stayed in the Veda 
Pathasala and later in the Ganesha temple situated in the 
South Mada Street. There he met great scholars like Pancha- 
pagesa Sastri and cleared their doubts in the course of conver¬ 
sation even before their giving expression to them. 

When the Muni was doing tapas in the Ganesha temple, on 
the eighteenth day a strange thing happened. The Muni was 
wide awake, sitting and meditating. He suddenly saw the 
Maharshi there. Surprised he got up hurriedly with devotion 
welling up in his heart, but Sri Bhagavan put his hand on the 
Muni’s head and made him sit down. The Muni was thrilled. 
A great Force cascaded through his frame. Billows of sheer 
joy rose from his heart and overflowed. At the same time what 
happened to the Maharshi in Arunachala, the Maharshi him¬ 
self narrated later on in the course of conversation. 

At that time, the Maharshi was as usual sitting in the 
Virupaksha cave on the hill of Arunachala. He experienced 
that from his heart a ray of light rose and darted through his 
head outside. Along with it the Maharshi went up the sky and 
was travelling on the path of the luminaries. He heard from 
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some-where the word Tiruvottiyur and came down. He walked 
up the road in front of him, saw the Ganesha temple and 
entered it. 

Such was the relationship between the Muni and the 
Maharshi. The Muni realised that he was a manifestation of 
God Ganapati who was traditionally senior to God Skanda. 
But how the Muni held the Maharshi is revealed in the fol¬ 
lowing extract from a letter dated April 21, 1931 written by 
the Muni to the Maharshi from Gokama (N. Kanara Dist). 

“Salutations to thee, my Lord the Junior. Thou livest in the 
guha cave and art Guha thyself. Thou slumbereth in the bodies 
of worldly and manifesteth in the bodies of Yogins. This inner 
manifestation is spoken of as the second birth of men.” 

The seers of the Mantras praise thee as Vaisvanara, the 
philosophers as Virat. Thy form is Awareness, thy body is 
Awareness, thy place is Awareness and thy weapon is Aware¬ 
ness.” 

Thine own 
The Prince Elder 1 . 

In another letter written from Anandashrama, Sirsi, on 
March 24, 1931, the Muni implores the Maharshi: 

“I know that a momentary thought emanating from thee is 
capable of bringing about in me a realisation wherein I shall 
see everything as the Self. I also know that no thought steps 
into thy mind out of thine own volition. Only God can raise a 
thought in thy mind. Somebody may ask: What is all this 
round-about way, touching the nose by bringing the hand 
behind the head instead of directly in front? Why not God 
himself favour me with the realisation ? Why should he take 
pains to create a thought in somebody else’s mind? True, but 


1. jyeshtharaja one of the names of God Ganapati. 
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only the fortunate know this secret: The rule is that when the 
avatdra is on earth, God will act only through him and not by 
Himself. 

O Lord, therefore I pray to God that he may create in thy 
mind such a merciful thought. 

Ypur Brother, in different births.” 

What more testimony do we want to proclaim the Maha- 
rshi as the Sage of the age, as the descent of the Divine to 
uplift the whole earth towards Godhead ? 



FULFILMENT 


From Tiruvottiyur Vasishtha Muni went along with his dis¬ 
ciples in the course of his tapas to Padaiveedu, sacred to the 
Goddess Renuka, the mother of Parasurama. There he engaged 
himself in tapas, following the instructions of the Maharshi 
and had certain remarkable experiences. He travelled far south 
upto Kanya Kumari visiting all the holy places on the way. 
Then he repaired to the West and stayed for long in Gokama at 
the loving insistence of his disciple Daivarata. The Muni was 
ever on the move. Between Andhra and Orissa, there was at 
that time the native State of Mandasa. Ganapati Muni stayed 
in tapas for a long time in the State of Mandasa and the 
adjoining hill of Mahendra. Intermittently he was visiting 
Arunachala and meeting the Maharshi. 

Thus years passed and at one time the disciples in the 
South actually lost track of the movements of the Muni. News 
came to them finally that their Nayana had repaired to his 
village where he had been long bed-ridden with some severe 
illness and that he had just recovered. His illustrious disciple 
Sri Kapali Sastriar was able to locate him at the house of 
Subrahmanya Sastri in Secunderabad. 

When Sastriar went from Tiruvottiyur to Secunderabad 
and saw the Muni, it was a touching meeting between the 
Master and the disciple. Meeting after such a long time, the 
two spent the whole night talking. In the middle of the night, 
as the Muni was narrating what had happened, he suddenly sat 
up in his bed and exclaimed; “I feel as though I have emerged 
out of an eclipse. Now I shall go back to Arunachala and 
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resume my tapas at the feet of my Master, the Maharshi”. He 
continued, with an extempore verse addressing God Ganapati, 
the guiding spirit of his corporeal existence: 

“If I do not perform austere tapas, it is thy mistake. Why 
hast thou not impelled me to do so, O Son of Siva? If thou hast 
impelled me alright but I have not followed, what is the power 
of thy impulsion, O Elephant-faced God ?”' 

Vasishtha Muni had to engage himself in tapas all the 
time. Rest and respite was not for him. He could not help 
wandering from place to place in his spiritual quest. But the 
Muni understood that the Maharshi alone could grant the fruit 
of all his tapas. He knew that he could find fulfilment only at 
the feet of the Maharshi. Very much later, writing from Sirsi, 
in a letter dated 14, April 1931 (Tamil New Year Day) to the 
Maharshi, Vasishtha Muni has given open expression to his 
conviction: 

“Lord, who lies in the heart-cavern, please accept our 
salutations at this beginning of the year. Make us grow with 
thy Blessings. By thy grace may this year give us all-round 
weal and victory. Master, I feel that all is accomplished when 
the austerities get matured, the ego is cast aside, the natural 
inborn state, sahaja sthiti, becomes permanent and all the net 
work of actions depends on thee. Steeped in the knowledge- 
self ( vijnanatma ) may I see the way to inherence in my 
original Self. I know that the accomplishment of all my 


1. This verse is now included in herambopasthSnam a poetic composition 
of Vasishtha Muni in praise of God Ganapati. 

1. qft «f5#r ^ 

^ *§cfcircffr i 
HcT?i(trfc 

?1W I Me)44 II 



Fulfilment 


19 


desires and my integral fulfilment can only be at thy Feet. I 
look forward to that auspicious time. Though I am now far 
away from thee, may I be held very close to thy heart. 

“Lord, thou reposest in my heart. I repose at thy feet. Thou 
art my all-powerftill master. I am thy servant, carrying out thy 
work. 

Thine, on all counts. 
vasishtha”. 

Without losing much time, Vasishtha Muni started from 
Secunderabad and, accompanied by his wife, proceeded to 
Tiruvannamalai. On the way he spent some time in Tiruvo- 
ttiyur and stayed for a month in Madras. All the disciples 
noticed a new power in the Muni. His very presence gave 
them remarkable spiritual experiences. They felt as though the 
doors of the hidden knowledge were opened out for them. 
Along with the Muni, they also experienced a flood of bliss 
inundating their entire system. The Muni confided with them 
that the latent hidden energy usually dormant in all beings, the 
Kundalini Sakti had become active in him. Consequently all 
the yogic knowledge was laid bare before him. His body 
became light and full of light. The Muni was frank when he 
said that he had not pursued the path of Pranayama or other 
yogic practices to merit these experiences. It was undoubtedly 
the result of the grace of his guru and God. 

On reaching Arunachala, the Muni got the blessings of the 
Maharshi and with his consent repaired to the Mangotree cave 
for tapas. It was the same place where thirteen years earlier 
the immortal poem umasahasram was bom. The moment the 
Muni set his foot in the cave, the experiences which he had 
been having in Tiruvottiyur and in Madras became intensi¬ 
fied. A flood of energy coursed through the body all the time. 
Two or three disciples who were by his side were struck by 
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the supernatural effulgence of his person. The Muni was in 
deep tapas throughout. He did not see the difference between 
night and day; neither did he see the distinction between his 
inner state and the outside world. Vasishtha Muni went from 
the cave once every day to Skandashrama to pay his respects 
to the Master. Once, unable to go to Skandashrama he sent a 
letter to the Maharshi describing the state he was in. He felt as 
though his head was being pierced and a stream of bliss shot 
forth from there making him completely intoxicated. His body 
was not in his control. 

Somehow the next day, with great difficulty, the Muni 
proceeded to Skandashrama and narrated the whole thing to 
the Maharshi. The Maharshi, full of compassion, heard every¬ 
thing with rapt attention, affectionately passed his hand over 
the head of the Muni and told him not to worry. The Maharshi 
advised the Muni to anoint the crown of his head with castor 
oil before bath and apply almond oil after bath. 

That night Ganapati Muni suffered terribly. There was an 
unbearable burning sensation throughout his body. It was just 
like some poison quickly spreading through the whole system. 
The Muni was not able to place the head on the ground. He 
could not lie down on his side either. It looked as though his 
head would break into pieces any time. He suffered unbear¬ 
able pain. 

Suddenly a sound was heard; something like smoke was 
seen. The kundalini had caused an aperture at the top of his 
skull. The Muni’s wife and daughter who were not very far 
from him saw the whole thing. The devotee Kondayyah held 
the body of the Muni from falling. Fortunately a detailed 
authentic version of what exactly happened has been made 
available to posterity by K. R. Krishnaswami (Kalambur 
Kittaji) who was at that time serving the Muni. 
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After that experience, for ten days something like smoke or 
vapour was found emanating from the orifice at the top of the 
skull. By that time the burning sensation subsided. The play 
of force became bearable. The long story of suffering, pain 
and agony ended. The body was filled with the flow of cool 
nectar of bliss. The face of the Muni reflected an ethereal 
splendour. His eyes bore the effulgence of the supernatural. 
After this extraordinary experience of kapalabheda, the Muni 
lived for fourteen years. Throughout the period people who 
came into contact with him noticed this: just like breath 
coming in and going out, something like water vapour 
descended from the sky entered the head of the Muni, through 
the orifice in the skull and then came out through the same 
orifice. 

As a part tapas, Ganapati Muni began to revise his grand 
poem, umasahasram. He incorporated in the poem many new 
verses in the light of his own experiences. 

Here are some of them: 

“Siva in the form of taijasa linga (Arunachala) had re¬ 
tained in his throat the unbearable fire of poison. And who will 
become a corpse here having drunk the sweet nectar bom of 
thy force. O Goddess ?” 

(umasahasram 5.1.16)' 

“Mother, for thy play of ascent and descent, the frame 
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work of the spinal column extending from the top of the head 
to the base centre muladhara is the ground”. 

(umasahasram 1.4.6) 1 

If one gets in tune with the force that descends from above 
through the aperture in the skull, one needs to do no other 
yoga”. 

(umasahasram 1.4.8) 2 

Naturally it took all by surprise that a person when alive 
should have experience of his skull being broken. Vasishtha 
Muni explained the phenomenon to his intimate disciples and 
cited the authority of the Taittiriya Upanishad which talks of 
the breaking of the skull vyapohya sTrsha kapale. In a yogi 
when the kundalini sakti wakes up, it passes upwards through 
the sushumna channel, breaks the skull and gets attuned with 
the Cosmic Energy. This was exactly what happened to 
Vasishtha Ganapati Muni. 

After the breaking of the skull, kapalabheda, the Muni 
could not bear the touch of the razor on his head. Similarly he 
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could not walk bare-footed. From thence he never shaved his 
head and wore sandals to protect his feet. 

The Muni read the revised umdsahasram in the Arunacha- 
leswara Temple before the Goddess apeetakuchamba. And then 
he began a composition of seven hundred verses called indrdni 
saptasati, paying his tribute to the sakti of the all powerful 
God Indra, who is high above all the universe, visvasmat 
uttarah. It was then summer and the sky was cloudless, bright 
with sunlight. Even so, at the time of composition of the seven 
hundred verses, every evening there appeared in the sky flashes 
of lightning, indications of the unfailing presence of Indra’s 
sakti, the great vajra vairochani. To the seer-poet, steeped in 
tapas these lightning flashes were intimations of reassurance 
from the Supreme Goddess herself. After completing the 
composition, the Muni went accompanied by his wife and 
disciples to Padaiveedu to dedicate the work to the presiding 
Deity Renuka. When the composition was read by the seer 
poet all those present felt that the presence of the Goddess was 
so palpable; it looked as though the Goddess in the idol came 
to life and heard it with approval. 

Thus Vasishtha Muni got his fulfilment. The individual 
consciousness in him became universalised through the 
opening effected by the breaking of the skull. The portion amsa 
of God Ganapati held in his corporeal frame pervaded every¬ 
where. The Maharshi’s grace manifested to the world through 
the Muni. 

When the composition of indrdni saptasati was going on 
in the Mango-tree cave, in Skandashrama, the mother of 
Bhagavan Maharshi shed her human body. The Maharshi was 
a svatah siddha —a spontaneously self-realised soul from the 
beginning and he had to make no effort for any liberation. To 
live on normally, a man among men in the world, after libera¬ 
tion, jivan mukti, was the meaning and message of his life. He 
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wanted to impart liberation even to a person unprepared for 
such a liberation. The Maharshi tried to liberate the soul of his 
attendant Palaniswami before he passed away. But Palani- 
swami could not co-operate in the endeavour. But in the case 
of his mother, the Maharshi had a sense of fulfilment. With 
his active assistance, the soul of his mother found its libera¬ 
tion. The individual consciousness became universalised. 

When the question of the disposal of the body of the 
departed one came up, it was Vasishtha Muni who decided the 
issue. He cited verses from Sri Ramana Gita, to show that 
women had an equal right to sannyasa as men. Even in the 
case of an ordinary ochre-robed sannyasi , people bury the 
dead body and do not cremate it. Here the mother of the 
Maharshi had the good fortune of bieng actively assisted in 
her last journey by the Maharshi himself and she shed her 
mortal frame as a perfectly liberated being. Therefore it would 
be improper to cremate her, argued Vasishtha Muni, and saw 
to it that a Samadhi was erected over her mortal remains. At 
the foot of the hill, in the south east comer, a spot was chosen 
for the Samadhi. It was scorching summer and there was 
absolutely no sign of water in the vicinity. But when the 
Maharshi pointed out a place and the people dug, lo! water 
gushed forth in stream and that became the sacred tirtha for 
the Samadhi. To commemorate the event, the foremost dis¬ 
ciple of the Maharshi, the great Vasishtha Ganapati Muni 
sang a few verses' saying: 

“It was the year dundubhi, the sixth day of the month 
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Taurus, the ninth day of the dark fortnight in the spring and a 
Friday. In the first quarter of that night when the sky was 
spangled with a hundred stars, Saundaryamba became the Efful¬ 
gence ! Hailing from the clan of Bharadwaja, she was wedded to 
Sundara, who was bom in the family of Parasaras. Spotless in 
character, she was the mother of Ramana Maharshi, as amsa of 
the God Guru Guha. Washing her sins by her devotion to the feet 
of Siva, abandoning her mental attachments, her Prana con¬ 
trolled by the force in the hand of Guha (Ramana), she cast away 
all distractions at that very moment and became liberated. 

“Saundaryamba became the Effulgence, proclaimed by the 
Vedas and Upanishads, the Effulgence that has pervaded all 
the worlds, the Effulgence that manifested through the gaze of 
the son, Guha (Ramana). 

“Here is the new Tirtha, remover of all blemish, at the 
Samadhi of Mother Saundaryamba, like the stream of pollen 
from the two lotus hands of Ramana Maharshi. 

“May the holy mother of the Maharshi shine forth! May 
her Samadhi shine forth! May the Lingam installed on it by 
the Maharshi shine forth! May the new Tirtha shine forth as 
the remover of all imperfection!” 

About six months after, in December 1922, the Maharshi 
came and settled down at his Mother’s Samadhi and Sri 
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Ramanasramam came into being. For the son of sakti that was 
Maharshi, that constant vivifying presence of sakti was 
needed to give a sense of fulfilment to his mission and this 
was supplied by his mother in her Samadhi. The Supreme 
became the mother, matrbhuteswara. * 

The importance of the concept of the Mother in the Maha- 
rshi’s teachings is brought out clearly in the following letter 
of June 9, 1931 written by Vasishtha Muni to the Maharshi 
from Anandashrama, Sirsi: 

“Lord at play as man, 

From here, pray, accept our salutations on this day of 
Mahapuja of the Mother. Kausalya gave birth to Rama, pro¬ 
tector of the sages, Devaki to Sri Krishna the teacher of the 
yoga (attunement); Renuka gave birth to the Teacher Parasu- 
rama, a life-long celibate and Mayadevi produced Buddha, the 
sage of the Sakyas who gave refuge to all beings. Mother 
Mary gave birth to the son of God who bears the burden of sin 
of all devotees. Likewise, for the welfare of the world, for 
removal of the darkness of ignorance, for the casting away of 
all ill-conceived notions, for the realisation of the Truth, thy 
mother gave birth to thee endowed with all these excellent 
qualities. To her, to Saundaryamba, the beloved wife of Sun- 
dara, our salutations. Salutations to her Samadhi and to the 
Lord Matrubhuteswara, installed on it. Salutations to her 
worshippers and salutations to the devotees of Ramana.” 

The Kundalini Sakti in Vasishtha Muni became awake; it 
sped through the spinal channel to the top of the head, broke 
the skull and mingled with the universal Sakti. The mother of 
the Maharshi, liberated, became the Sakti and provided the 
pltha for the Maharshi and his teachings. 

The yoga of both which began as the search for the essen¬ 
tial unity in diversity found its fulfilment in seeing the unity 
manifested as diversity. 
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If it were not for Vasishtha Ganapati Muni, the world might 
not have discovered the Sage of the Modem Age. Like the 
many Siddhas of yore who are reputed to be still in the caves 
of Arunachala, helping mankind unknown to the world, the 
Maharshi also as the simple Brahmana Swami would have led 
a life of serene seclusion, somewhere in Arunachala far away 
from the madding crowd. But this was not to be. 

The Maharshi was a spontaneously self-realised soul and 
he had nothing to do or accomplish na tasya karyam karanam 
cha vidyate. But out of his infinite compassion he chose to 
live on normally, a man among men, in the world, after libera¬ 
tion, jivanmukti. This is the sacrifice of the Supreme Person, 
that the Rig Veda speaks about in the famous Purusha Sukta, 
the Godhead condescending to meet humanity half-way. 
Ganapati Muni on the strength of his realisation proclaimed 
the Maharshi as an incarnation of Skanda. But divinity lay 
lightly on the Maharshi, devatamsam api namra chestitam. 
“Though an aspect of the Godhead, how he deports himself 
with such modesty!” wondered the Muni. 

On the other hand, Ganapati Muni had an air of charm and 
majesty about him. There was grace in his gait, sureness in his 
speech. When he spoke, perhaps the gods came down from on 
high and listened. His voice had an unearthly timbre, an 
ethereal magnificence which beckoned the soul of the listener 
to feast on the music of the spheres. When the Muni initiated 
someone into a Mantra, there was no necessity for that person 
to carry on with the japa, the constant repetition of the 
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Mantra. From the moment the initiation was done, the voice 
of the Muni that articulated the Mantra continued to rever¬ 
berate ever afterwards in the heart of the disciple. And so 
many disciples gathered under his protecting umbrella, some 
enthralled by the beauty of his voice and some enchanted by 
his magnificent personality. So profoundly learned and yet so 
humble, Nayana was open-hearted like a child and tenderly 
affectionate towards all his disciples. And all his disciples 
became automatically the devotees of the Maharshi. 

The Maharshi was for most of the time indrawn, steeped in 
the silence of the Self. He was like a waveless ocean plunged 
into its own depth. But he acted through the Muni. In fact the 
Muni derived the Sakti, the force necessary for his activities, 
from the profound shanti of the Maharshi. In the eyes of the 
Maharshi which destroyed the ignorance of the devotees, he 
saw the play of Durga, in his face of a thousand expressions he 
perceived the presence of Lakshmi and in his voice he realised 
the unmanifest supreme para form of Saraswati. 1 

When Vasishtha Muni was staying in Anandashrama at 
Sirsi, he was constantly surrounded by disciples, devotees and 
admirers. 

Spiritual experiences began to happen to everybody around, 
irrespective of their inclination, training or background. 
Supernatural phenomena occurred and were witnessed in the 
most casual way. Many who had not heard of the Maharshi, 
had his darshan in meditation and in dreams. They also expe¬ 
rienced the supremely peaceful presence of Maharshi. 
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A letter written by the Muni to the Maharshi on 10-3-1931 
from Sirsi throws a flood of light: 

“Lord Guha incarnate, 

Bhagavan would have known how my tapas has been 
progressing from the letters of Sundara Pandit, Viswanathan 
and Kapali. For the past three days experiences, especially 
satisfying, have been happening to all of us and to me in 
particular. Many have been having the vision of Bhagavan 
Maharshi in their dreams. All firmly believe that this progress 
is all due to the gracious look of Bhagavan. 

Master, this poise of mine accomplished by the grace of 
thy look, I understand, is on the gnostic plane. I experience the 
self in the heart cavern quite clearly separate from the body. 
Even then the experience as an individual in the world has not 
gone. Therefore I do not consider that this poise of mine is an 
integral one. May the Maharshi himself grant this to me by his 
look of Grace which is capable of functioning even from far 
away. My previous experience was marked by profound 
ecstasy accompanied by a stream of force. But my present 
ecstasy seems to have a lightness about it and a flow of light 
and vigour. I firmly believe that the Gods moved by the 
gracious look of Sri Maharshi are purifying and preparing me 
for the fulfilment of the great task. May Bhagavan be pleased 
to turn his look of Grace towards me as a reply to this letter. 

A servitor of Bhagavan, 
vasishta ganapati". 

What is the Great Work mentioned by the Muni here? 
Firstly, he had an unending spiritual quest. He wanted to find 
out who he was and why he had taken birth in this hoary land 
of great sages and seers. And what exactly was his mission? 
His heart wept at the plight of his countrymen. He first wanted 
freedom for his motherland from the foreign yoke and then 
freedom from all social shackles and superstitions. He wanted 
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to remove untouchability, uplift the outcast and work for the 
emancipation of Indian women. Lastly he wanted to propagate 
and establish in this great land the true Vedic religion, the real 
heritage of the people of this country. The Muni was con¬ 
vinced that all these could not be accomplished by any human 
effort or means, however powerful it might be. The sanction 
of the Divine was required. And it was only through tapas one 
could know the Divine Will in the scheme of things. And the 
tapas could be carried out with success, only by the grace of 
the Maharshi. 

A modem representative of the hoary past, the Muni was 
famous for his rational approach to matters spiritual and for 
his scientific bent of mind. A versatile genius, he could 
straight go to the heart of a subject and have an instantaneous 
mastery over the whole matter. A bom poet, he could com¬ 
pose verses extempore on any subject. No wonder, he gave 
expression to his seekings and aspirations in the form of 
spontaneous verses. A stylist of rare elegance and simplicity, 
he made the ancient Sanskrit language alive and current, a 
vibrant vehicle of the deepest emotions and the noblest aspira¬ 
tions of modem man. Blazing a new trail in Sanskrit literature 
and poetry, he was the author of devotional poems containing 
many thousands of verses like umasahasram and indra 
sahasram. But he did not write for fame or name. He wrote 
because expression was his very life-breath. But all his 
literary compositions came out as a part of his tapas. That was 
how Ganapati Muni propagated his ideas, spread his influence 
over the length and breadth of the country and made the grace 
of the Maharshi available to one and all. 

As far as the Maharshi was concerned, he did not spell out 
his mission in such detail. His very presence in the world was 
his message. In those early days he rarely spoke. Around him 
there was a deep ocean of silence in which every thing got 



Propagation 


31 


submerged. But his eyes were ever eloquent as they com¬ 
muned with all beings that came within his purview. To a 
superficial observer the Maharshi looked indifferent and un¬ 
concerned. But what concern he had for his fellow-beings was 
known only when the Maharshi was moved to speak out either 
by an inner impulsion or in response to the earnest entreaties 
of sincere seekers. Thus came into existence those soul¬ 
stirring Tamil poems of deep devotion like aksharamanamalai, 
Arundchalanavamanimalai, ashtakam, padikam and pancha- 
ratnam and poems of deep spiritual and philosophical import 
like upadesa undiyar and the epoch-making ulladu narpadu. 

The Maharshi had no higher education in the formal sense 
and was no scholar in the accepted sense of the term. But he 
had attained the knowledge, knowing which all this is known 
yasmin vijnate sarvam idam vijnatam. The writings of the 
Maharshi are not of the intellect. Like the Mantras in the 
Vedas and the pasurams of the Alwars and Nayanmars, they 
are hrda tastah carved out of the heart, the seat of the real T. 
Judging from the vast erudition, sweeping scholarship and the 
profundity of thought displayed in the Tamil verses, one will 
easily rank the Sage of Arunachala as one of the outstanding 
poets the Tamil literature has produced. His catechism in 
trenchant Tamil nanyar (Who am I?) is a classic in the spiri¬ 
tual literature of the world. 

All these phenomena, one can perhaps explain by saying 
that after all Tamil was the mother tongue of the Maharshi. 
But how to explain the phenomenon of his composing in the 
Sanskrit language? The Maharshi had no knowledge of San¬ 
skrit and he was not familiar with the intricacies of Sanskrit 
Poetics. Yet, without volition, he gave expression to his first 
verse in Sanskrit “ hrdaya kuharamadhye" carrying in a 
nutshell the essence of his teaching. In the same way he uttered 
Arunachala pancaratnam the Five Gems on Arunachala, in the 
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beautiful Sanskrit metre called arya giti. After some time he 
rendered the essence of the Teaching upadesa sdram succintly in 
Sanskrit in the lilting supratistha metre. All these verses in 
Sanskrit composed by the Maharshi were elegant, flawless, per¬ 
fect in all respects, conforming to the canons of Sanskrit poetry. 
They evoked the admiration of the great Kavyakantha himself. 

Only when he felt it was necessary, the Maharshi spoke or 
wrote. When stupid or irrelevant questions were asked, the 
Maharshi did not choose to reply. When simple innocent folk 
asked questions, the Maharshi understood their sincerity and 
gave replies suited to their level of understanding. But when 
earnest, serious seekers asked questions to clear their doubts, 
the Maharshi responded graciously, explaining the profundi¬ 
ties and subtleties patiently. But many found that, the moment 
they were in the Maharshi’s presence, they got the answers to 
the questions they had intended to ask. All the doubts were 
dispelled and the mind became clear. 

But man is primarily a mental being, ‘full of mind, leader 
of the vital body’, manomayah prdnasarira neta, as the Upon- 
ishad says, and he wants conviction first at the mental level. It 
is our good fortune that there were earnest, spiritual seekers 
around the Maharshi, in the early days, who could draw him 
out with serious, meaningful questions. It is still more for¬ 
tunate that a spiritual person of eminence like Vasishtha Muni 
was among them, who put the dialogues on record and the 
result was the work Sri Ramona Gita. 

Composed by Sri Vasishtha Ganapati Muni, Sri Ramana 
Gita records the instruction of the Maharshi on various sub¬ 
jects of spiritual importance in answer to ardent queries ad¬ 
dressed by the devotees and disciples. The work consists of 
300 verses in elegant flowing Sanskrit, divided into eighteen 
Chapters, each mentioning the occasion and the background. 
The questions are often intricate, relating as they do to the 
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deepest experience in Yoga, and involve very subtle percep¬ 
tion and analysis. The Muni gave to the work the appellation 
‘Gita’ as like Bhagavad Gita, it deals with no particular reli¬ 
gion, but with the eternal quest of man, his doubts and aspira¬ 
tions and the ways open to him to reach the goal. The Avatara 
of the present age, the Maharshi, is the Teacher in the Ramana 
Gita. The second chapter of the work contains, like a diadem 
for the whole composition, the Maharshi’s spontaneous San¬ 
skrit verse hrdayakuharamadhye, imparting the Master’s 
teaching in a nutshell. Amongst the verses of the last chapter, 
the verse vedadipakadamanottara expounds the Mantra of the 
Maharshi in symbolic language, which the Muni made ex¬ 
plicit later in his commentary gurumantra bhasya. Happily 
the whole composition has been commented upon by the 
Muni’s illustrious disciple, Sri Kapali Sastriar and the com¬ 
mentary Ramanagita prakasha verily throws a flood of light on 
the philosophical concepts and spiritual import that are em¬ 
bodied in the grand teachings imparted by the Maharshi. 

Vasishtha Muni wrote also a commentary in Sanskrit on 
Maharshi’s upadesa saram, which the latter had himself com¬ 
posed in Sanskrit. The Muni began and finished the whole 
commentary during the course of a lunar eclipse on a Sunday 
evening in Arunachala. The Maharshi’s Tamil poem ulladu 
narpadu was according to the Muni an epoch-making work. 
But it was in Tamil and could be appreciated only by those 
who understood the language. Ganapati Muni undertook to 
render it in the Sanskrit language so that it might reach a 
wider audience and find a permanent place in the spiritual 
literature of India. The result was sat-darshanam in melli¬ 
fluous Sanskrit verses in the beautiful upajdti metre which is a 
faithful rendering of the Tamil text and yet appears almost 
like an original composition of the Muni. 

Sat-darshanam was composed by Sri Vasishtha Muni during 
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his sojourn in Anandashrama, Sirsi, along with his disciples. 
As soon as the work was finished by the Muni, it was fol¬ 
lowed by a commentary by his great disciple, Sri Kapali 
Sastriar who also was staying with the Muni at that time in 
Anandashrama. The letters written by the Muni from there to 
the Maharshi at that time give the proper setting to the whole 
composition. The letter of 17th March, 1931 reads as under: 

“Lord, Master of the Universe, 

I had an impulsion from the heart to send to the Maharshi’s 
presence a letter every week. 

Sat-darshanam was completed on Saturday. As far as 
possible the import of the immaculate verses of Bhagavan was 
caught in the upajatis there. If there is anything of quality in 
my translation, it is the Grace of Bhagavan. From that 
Saturday onwards my vision has become extraordinary. I 
seem to see all things as one existence. I pray to Bhagavan 
that this practice may get firmly established and end up as 
realisation. I see the changes of form, etc. of the one Truth like 
bubbles on the surface of water. I shall try to leave them and 
experience the pure existence. 

I am, 

vasishtha, who craves for Thy grace. 

The letter of 7th April, 1931 says: 

Lord belonging to the clan of Parasara, 

Here all are well by the grace of Bhagavan. Child Kapali 
has started his tTka (Notes) on sat-darshana. I have indicated 
that considering the greatness of the original text the appella¬ 
tion bhdshyam (commentary) only will be appropriate. Says 
Kapali “The more one studies, the more profound appears 
sat-darshanam." I understood its profoundly even at the time 
of its composition (in Tamil). Though small in size the work 
is aphoristic containing the secret of great philosophies and of 
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Yoga. Here there is no condemnation of other people’s stand. 
Even then in a strange way all the other people’s notions are 
subordinated. The arguments advanced here touch the hearts 
of the elite and the commoner alike. By and large, no text of 
authority has been quoted. Even so the text appears as an 
epitome of the essence of the Vedas. In order to explain this, 
the commentator has a lot of things to bring out. A lot of new 
light has to be thrown. And the work should not become 
unwieldy. Topics should not be left out, their importance has 
to be demonstrated. Child Kapali can bear all this burden 
quite ably provided a ray of the peerless glance of Bhagavan is 
there. 

In his letter of 28th April, 1931 the Muni wrote: 

The commentary on sat-darshanam by Kapali is progres¬ 
sing. Deva wrote in his letter that Bhagavan considered my 
rendering of the verses in sat-darshanam was quite in accord¬ 
ance with the import of the original. This gave me great 
encouragement. Kapali’s commentary written so far is replete 
with an uncommon beauty. Deva wrote that my quotation of 
the Tamil verse in the course of explaining the concept of 
Guha and Ganapati drew a gracious smile from the Maharshi. 
He had the good fortune of seeing the smile-lit face of the 
Maharshi. That news itself delighted our hearts. 

And in the letter of 1st July, 1931. 

The commentary of child Kapali gave me special satisfac¬ 
tion. I trust that it will touch the heart of Bhagavan as well. 

And at the end of the composition sat-darshanam, 
Vasishtha Muni described his writing as a clear surface 
receiving and reflecting the bright rays of superhuman words 
that emanated from the self-luminous Maharshi. 1 
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It is no exaggeration to say that those who want to under¬ 
stand the message of the Maharshi in its pristine purity have 
to drink deep at the fountain sources of the Muni’s writings on 
the Maharshi. 

Let us close with this letter of 22nd July, 1931 which 
portrays the Muni’s intense devotion to the Maharshi: 

“Lord, dear to the Devotees, 

The greatness of Mantra japa has been experienced. The 
essence of yoga has been perceived. The meaning of Sastras 
has been gone into thoroughly. Tapas has been performed with 
one-pointed concentration. The play of Kundalini force has 
been witnessed. The birth place of T has been examined. The 
inner evolution has been observed in silence. All notion of 
difference has been cast away. Attachment to sense-objects 
has been rooted out. Fickleness has been put down. Stability 
has been practised. Still I am not satisfied. Now I am desirous 
of getting satisfaction only through Devotion. For that, there 
are three objects. The first is Bhagavan Maharshi. The second 
is Indra, the Lord of the Universe. The third is this Bharata 
land, the Mother Divine. 


Thy ancient Devotee, 
Ganapati. 


Who could believe that the Muni and the Maharshi both 
were the products of this Twentieth Century civilisation? 
They came as shining messengers of the eternal values of life, 
to assure man that he has not been given up, that he is still 
loved by his creator. 
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f«n^rr fqqf^ri 
5^rgw^?TFERH f^rargpFfrgf^n i 
wg^ifrTR?r«inS «wW$wwil 
^iltjTjdMlHIrll'^rll ‘liStlfildlRi'fl II 


“May this sub-continent of Bharata shine forth, free from 
all affliction! May Ganapati Muni who is solely devoted to 
her welfare shine forth! May his Master Ramana, the superb 
Mountain of a Maharshi shine forth! May their Holy Mother 
the consort of the Lord Supreme shine forth!” 


1 . um&sahasram. 




PART II 




UPADESA SARAM 


Upadesa saram is a composition of thirty verses in San¬ 
skrit written by the Maharshi himself on the essence of the 
Teaching. The verses are in the lilting supratishtha metre and 
take the aspirant gradually step by step to the highest, the 
poise in the Self. The Muni wrote a short and lucid com¬ 
mentary on the verses and the work is available in print. For 
the first time, a translation in English of the Muni’s bhashya 
is provided here. 

A translation in English is given for the original verse as 
well as for the commentary. Certain words occurring in the 
commentary are explained in the Notes. 
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1. =b<j<l5tUI yMcWdH I 

The fruit is obtained by the command of the Master 
of Action. Is action supreme? The action is a thing 
inert. 

This attempt is to refute the doctrine dear to the mimam- 
sakas that the importance of action is in its giving the result. 
The fruit of action is obtained by the command of the Lord, 
the Master of action. Is action supreme? ‘No’ is the import. 
The action becomes inert. Here inertness has been pointed as a 
cause in order to show that the supremacy of action is non¬ 
existent. Or we can say that as the action is inert, it cannot be 
supreme. 

But we are not arguing about the supremacy of action. Our 
argument is only this, that the importance of action lies in its 
giving the result. Let not action be supreme. Even then it is 
capable of bearing fruit through the apurva 1 produced from it. 
Only thus, the authoritative words of the Veda would become 
meaningful. 

(If this is the stand taken) it is not correct. It would be 
appropriate if statements like “sacrifices lik t jvotishtoma pro¬ 
cure for oneself a place in heaven” are taken just to mean that 
the great Lord depending on action confers good and bad 
results. 

Also it can be said that conferring on all, good and bad 
results is not different from governing the world. That which 
governs the world is the Supreme. That is why those who 
argue for action use the word daiva 2 to denote the apurva 
produced from it. Maharshi also when he questions the supre¬ 
macy of action indicates that apurva only, as action and 
apurva are not separated in common dealings. Therefore, it is 
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not possible for the objector to say that he is not talking about 
the supremacy of action. This is the import. The apurva fabri¬ 
cated by the mimdmsakas is not supreme, as it is inert. It 
cannot also independently confer good and bad results. It is 
superfluous as without any contradiction to the authoritative 
statements, it can be said that the Lord, depending on action, 
confers good and bad results. 

2. tffrTOtair l 

4dHS!IS«Iri i|irlPl<)y4>H II 

The transient fruit is the cause of falling into the 
great ocean of action. It obstructs the (attainment of 
the) goal. 

The fruit, the result of action is transient, as it diminishes 
by enjoyment and has misery as remanant. It becomes the 
cause for falling into the great ocean of action. If the fruit is 
eternal, then there is no returning back. The import is that as 
the fruit is transient, subject to the remanant misery there 
takes place the returning back. So it obstructs the goal. The 
implication is that it acts as an obstruction, an obstacle in the 
path from where there is no turning back, to the goal of 
supreme state. 

Here Bhagavan says that the transient fruit alone, not 
action, is the cause of the fall. It has to be understood that 
Bhagavan holds blameworthy only action done with desire for 
result. 

3. I 

(Action) dedicated to the Lord and not done with 
desire purifies the mind and effects liberation. 
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Dedicated to the Lord, the overlord of the Universe thus: 
“Thou art the fruit of this action. Employ it in the affairs of the 
world as thou desirest”; without desire. There is no dropping 
off of na in necchaya as in naika etc. 3 The action thus done 
purifies the mind. It also becomes a means of effectuating 
mukti, release from the bonds of samsara. When the mind is 
purified, liberation is easy to attain. 



The action of the body, word and mind, viz., wor¬ 
ship, japa and meditation are respectively superior. 


The action is differentiated. The action of the body is 
worship, the action of the word is japa, the action of the mind 
is meditation. Thus the import has to be taken. In the same 
order each one is superior to the other. The first action is 
worship. The action of japa is superior to worship. And 
superior to japa is dhyana, meditation. In japa is included 
prayerful chant. 


ygiin II 


Serving the world with the idea of God, is the 
worship of the Divine bearing the eight forms. 


In the last verse, the word ‘worship’ denoted the usual idol 
worship. This would be evident as it was said to be inferior of 
all actions. Now in the context of worship, a special worship 
which is superior to all actions is described. That is to serve 
the world, the expanding universe with the thought that God 
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only is this Universe. That is to say, the worship prescribed by 
the Discipline of Sandilya 4 : “All this is Brahman. Everything 
is bom from it and merges into it. Thus worship in quiscence”. 
It becomes the worship of God bearing the eight forms. The 
five great elements , 5 the sun, the moon and the embodied soul 
are said to be the eight special forms of the Godhead. As all 
this universe is pervaded by all these forms, serving the 
universe becomes the worship of the Divine in his eight 
forms. This, of course, is integral worship. This hap not been 
included in the worship mentioned in the previous J/erse; that 
was inferior to everything, this is superior to all. This is a part 
of dhyana, meditation, as the singly formulated thought is 
important here. The usual worship is done to a form, a small 
part of the earth which is one of the eight forms of the Divine 
and it is effected physically, by the body. But this worship is 
done integrally to all the forms of the Divine and it is effected 
in the thought, by the mind. This is the special difference 
between these two ways of worship. 

6. l 

Meditation on japa bom of the mind is superior to 
the supreme chants of prayer and to the loud and low 
mutterings. 

To the supreme chants of prayer, the true Vedic ones or 
other similar visions of the seers, to the japa done in a loud 
voice, low voice or inaudible mutterings, the mental japa 
dhyana is superior. The word japa dhyana is compounded to 
mean japa which itself is dhyana, meditation and not a com¬ 
bination of japa and dhyana. For dhyana is not different from 
mental japa. Dhyana that is mentally doing the japa is 
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superior to chanting in a loud voice or muttering in an 
inaudible tone. We have to infer that out of the three forms of 
japa, each one is superior to the preceding one, in the order 
mentioned. 



Like the flow of ghee, like the stream of water, 
constant natural meditation is superior to an inter¬ 
mittent one. 


Like the flow of ghee and the current of a river, easy 
natural constant thought is superior .to a meditation now and 
then broken in the middle. Even in good meditation, the one 
without a break is commended and not an intermittent one. 
Comparison to the flow of ghee is to indicate the sticking 
endearment of relationship in the form of devotion, during 
meditation. Comparison to the current of water is to indicate 
immaculate purity. 

8. ifcrmcRicT t 

HTSRTsflna II 

Instead of meditating on the difference, if medita¬ 
tion is done without difference as ‘I am He,’ it is 
considered sacred. 


Again, a speciality in dhydna is mentioned. In meditation, 
the meditator imagines God as different from him and then 
meditates on Him. Instead, if meditation is done without 
difference as ‘I am He’, that is the meditator and God are not 
different, such a meditation is considered sacred. The import 
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is that the meditation done without any difference between the 
object of meditation and the meditator is superior to the one 
where the meditator and the object are differentiated. 

9. 1 

HfecP5rrt*ff II 

From the strength of meditation arises a supreme 
Devotion, a well-set poise in the true being devoid 
of mental construction. 

From the strength of meditation, that is meditation where 
the meditator and the object are not differentiated, results a 
well-set poise in the true being devoid of mental construction, 
which is supreme Devotion. From the logic of the remainder, 
it follows that devotion arising in the meditation where differ¬ 
entiation is made, is inferior. 

10. I 

The action is to set the mind in its own place at the 
heart centre. Devotion, Yoga and knowledge result, 
no doubt. 

Heart centre is the place of the soul, dtrna. Mind has to be 
set in its own place at the heart centre. This is the action. 
Devotion, Yoga and knowledge result. There is no doubt 
about this. An established poise of the mind, by descending 
into the heart, its own birth place is the culminating action, 
the crown of all actions. It is the culminating devotion, the 
crown of all devotion. It is the culminating Yoga, the crown of 
all Yoga. And it is the culminating knowledge. 
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itSTFPm II 

By the control of breath, mind is lulled like a bird 
in a net. This is the means of control. 

Mind is lulled like a bird in a net, motionless completely 
under control by the cessation or regulation of prana. This is 
the means of control. As the former statement is the subject 
we refer it to by the word ‘this’. The cessation of prana comes 
about when by force kumbhaka is practised. Regulation is 
achieved by constantly observing the inflow and outflow of 
breath. It is also known by the term kumbhaka, which is not 
contrary to the opinion held by Rajayogis. The later device 
only is favoured by the Maharshi, as he mentions in Ramana 
Gita. “By control of breath is meant observing the prana by 
the mind. Thus kumbhaka results by constant observation.” 

12. I 

Minds and breaths accompained by consciousness 
and action are the two-pronged branches, rooted in 
force. 

Minds and breaths accompanied respectively by conscious¬ 
ness and action, that is, minds accompanied by consciousness 
and breaths accompanied by action are the two branches, 
whose root is the Sakti of the Lord, His Force. The import is 
that the minds represent the branch of Knowledge Force of the 
primordial Sakti while the breaths represent the branch of 
Action Force. Minds and breaths have been indicated in plural 
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on account of so many people having them. This is the pur¬ 
port. As the mind and breath are the two branches of the 
Lord’s Force, both of them are capable of becoming paths to 
attain the great Sakti. 

13. 5Prf«HT5f^ I 

Merger and Destruction are the two kinds of con¬ 
trol. That which merges comes back again—not 
that which is destroyed. 

Merger and Destruction are the two kinds of control. The 
compound is formed by the elision of the middle word . 6 The 
mind, this is understood, that merges is bom again. That mind 
which is destroyed does not take birth. Merger means the 
mere withdrawal of the mental activities. For a Yogi who has 
merged his mind, samadhi and working state happen alter¬ 
nately. Destruction is the abolition of the T sense which is 
the root of all activities. For a Yogi who has destroyed his 
mind, the state of samadhi is constant. 

By control of prana, mind gets merged. It gets 
destroyed by the one thought. 

As said in the previous verse, by control of breath, either 
by cessation of prana or by regulation of prana the mind 
becomes merged. It gets destroyed by the one thought, by 
contemplating on the oneness with the soul. Control of prana 
causes only the merging of the mind. It does not cause the 
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destruction of the mind. Contemplation of the oneness in the 
merged mind leads to the destruction of the mind. 

15. l 

Fclf&lftiiJri: || 

Is there anything to be done for the excellent Yogi 
who has destroyed his mind and attained his own 
state? 


Is there any action to be accomplished by an excellent 
Yogi who has destroyed his mind and has reached the poise in. 
his Self? The purport is that when the mind is destroyed, there 
remains nothing to be done. 


16. 




Mind turned away from things to be seen becomes 
the vision of consciousness of the Self. That is the 
vision of the truth. 


Turned away from things to be seen, an indrawn mind 
becomes the vision of the consciousness of the Self. 

By a process of negation the mind turns away from the 
sensory objects and by affirmation becomes the vision of the 
consciousness of the Self. If the mind is not going outwards, if 
it does not fall into sleep and is indrawn then it culminates in 
the form of the vision of the consciousness of the Self. And it 
is said that which is the vision of the consciousness of the Self 
is the vision of the Truth. 
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17. i 

HI 7 ! 'JHMiqirt II 

If a search is made to find what the mind is, there is 
no mind at all. This is the path, as it is straight. 

When an enquiry is made to find out what is the mind, that 
is, of what form it is, nothing like a mind remains at the end. 
The enquirer himself is the true form of the mind. It is only his 
special ray, emanation. At the time of enquiry, the emanating 
ray converges in the Self. Then there is no mind at all. Thus 
teaches Bhagavan. This is the path as it is straight. 

18. c|rHi|frc|* I 

fcr<Wi|«*n: ii 

All mental activities depend on the activity of the 
T. The activities are the mind. Know therefore 
that the ‘I’ is the mind. 

All mental activities depend on the activity of the T, on 
the ‘I’ concept. Their roots are there. That is their natural 
state. When the activities expand and manifest in the work a 
day world, they are the mind. Therefore, know the mind as the 
‘I’. As all activities are dependent on the activity of the ‘I’, 
mind is of that form. The meaning is that it culminates in the 
form of T, the natural state of all activities. 

19. '3t6*iqoj>rtl *iqfnRi--qn: | 

'tfft'M'drilg PwfaquuiH || 

Where from does this ‘I’ come? For one who seeks 
this, the ego-sense falls. This is Self-enquiry. 
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This T, ego sense, the activity of the T—where-from 
does this come? For one who seeks this, enquires the T, the 
ego-sense falls, perishes. This alone is Self-enquiry, ayi is 
used to address the disciple. Here also, as the whole statement 
is the subject, we denote it by ‘this’. 



When the ego-sense perishes, the supreme integral 
Existence as the heart itself throbs with T, T. 


When T the ego-sense, the root of all mental activities 
perishes, the supreme integral Existence in the form of the 
heart itself throbs, sparkles with the sense of the T T. What, 
if the ‘I’ perishes, how again is another T possible ? We shall 
explain. The ego-sense is not different from individuality. It is 
twofold, one pertaining to the mind and the other pertaining to 
the Self. When the ‘I’ sense is in the mind, there is no T sense 
in the Self. When it ceases in the mind, the individuality of the 
Self shines forth. Therefore, it is said that when one T per¬ 
ishes, the other ‘I’ sparkles with the ‘I* sense. 



This (heart) has the name T, as even when the ‘I’ 
perishes daily, its existence is not destroyed. 

This heart has the word T as its name. The word T has a 
derivative significance in the mind and its primary signific¬ 
ance in the Self. The reason is given. Daily even when the T- 
sense in the mind perishes, its existence is not destroyed. This 
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is the purport. Even a lay man will accept that what is denoted 
by the word T, is the Self. When the T sense is quiscent, the 
Self is not seen quiscent. It goes on sparkling as the T. Mind 
becomes quiscent. Thus it is demonstrated by affirmation and 
negation that the word T has a derivative significance in the 
mind and a primary significance in the Self. How is it deriva¬ 
tive and how is it primary ? Mind is related to the ego-sense, 
therefore, there it is derivative. In the Self the T shines 
constantly as the form of Existence, therefore there it is 
primary. 

22. fcraifnrsr yrndtcw i 

The one existent T is not the ignorance of the 
body, sense, breath and thought. All that is inert, 
non-existent. 

The T which is the One Existent is not the darkness in the 
form of the body, senses, breath and thought. The reason is 
given. All the body etc., is inert and non-existent. How can 
that which is inert be the Self? How can that which does not 
exist be the Self? 

23. i 

Where is another consciousness to bring Existence 
to light? Because consciousness comes by exist¬ 
ence and by consciousness the T comes forth. 

The doubt ‘how the Existence is brought to light’ is dis¬ 
pelled. Where is another consciousness lighting up ‘Existence’ ? 
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Nowhere. There is no need for another consciousness to bring 
Existence to light. The reason is told. Because consciousness 
comes by existence. That which is Existence is itself by nature 
full of consciousness. Also T comes forth from conscious¬ 
ness. The meaning is that which is consciousness is itself by 
nature the sense of the word T. That is, the triad of Existence, 
Consciousness and T by nature denote one and the same 
thing. We have mentioned earlier that the ego-sense in the 
mind is derivative as it is related to the ray of consciousness. 

24. is i 4Nd l 4^4 rfireT i 

tMHHMril II 

The difference between God and jlva is due to 
guise and thought. The thing is only one as its 
nature is Existence. 

Guise and thought create the difference between God and 
the individual soul. By difference in guise is indicated the 
different form in the macrocosm and the microcosm. The 
difference in thought is due to omniscience and little knowl¬ 
edge. Even then the thing is only one. How ? The same quality 
of the form of Existence is partaken by both. Here that which 
exists through past, present and future, alone is denoted by 
Existence. Otherwise, may be even the transient objects we 
see can partake the nature of Existence, relying on their tem¬ 
poral existence. 

25. 'tNSRci: Dirt'S sldH I 
gSKSiH HlcWrf: II 

When the guise is abandoned, there comes the 
vision of one’s Self. It is the vision of God as he is 
of the form of one’s Self. 
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There comes the vision of one’s Self when the destruction 
of the idea of relation to the cause of the microcosm takes 
place. It means that the experience of the Self palpable to the 
senses takes place. Let it be so. How can the vision of the Self 
become the vision of God ? It is explained. Because God himself 
is of the form of one’s Self that becomes the vision of God. The 
meaning is that the vision of God is none other than the vision of 
one’s pure Self. As the Self devoid of guise is unlimited, its 
experience also is not limited but complete and integral. 

26. 'WIcHtifalfrl: I 

An established poise in the Self is the vision of 
one’s Self. The poise in the Self comes on account 
of the nonduality of the Self. 

In the last verse, the word vision was mentioned. The 
doubt, whether the triad 7 again coming here, is dispelled. 
Established stand in the Self, a set poise in the Self itself is 
the vision of the Self. There is no occasion for the triad there. 
And that poise in the Self results from the nonduality of the 
Self. In the poise in the Self there should not be even an iota of 
the touch of duality. If duality appears how can there be poise 
full of oneself? This is the meaning. 

27. fflHqfcfa lS BHflHftld, I 

Knowledge is the consciousness which is devoid of 
knowledge and devoid of non-knowledge. Is there 
difference to know ? 8 
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Knowledge is the consciousness which is bereft of knowl¬ 
edge and devoid of non-knowledge. How can there be in 
knowledge absence of knowledge? The reason is explained. Is 
there difference to know? There is none at all. In that state as 
there is no difference, following the popular parlance we say 
there is absence of knowledge. Even so that state is full of 
knowledge as it is of the form of an integral experience. 



If the Self is seen, enquiring what is one’s form, an 
integral consciousness bliss devoid of birth and 
destruction results. 


If the vision of the Self is obtained, if the poise in the Self 
is established by enquiring what is one’s real form, there 
results a consciousness bliss complete on all sides, integral, 
not bom, that is not artificial but natural and not knowing 
destruction. This is the description of the experience after 
again showing the way. 



The individual Self which has become divine at¬ 
tains here a supreme bliss transcending bondage 
and liberation. 


One who is poised in the Self, not mistaking the body for 
the Self becomes divine. Only in that state, the divinity of the 
Self flashes forth. The Self attains supreme bliss transcending 
bondage and liberation. The concept of liberation is much 
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dependent on the concept of bondage. So in the parlance of the 
ignorant only that state is called as liberation. For one who has 
no sense of bondage and experiences, the state of liberation 
also is not there. That is why his state has to be called as one 
transcending both bondage and liberation. 

'refor crqt mdifiUtH « 

This sparkling of the Self devoid of T is the great 
tapas. This is Ramana’s word. 

Devoid of the T-ness which is the root of the mind, of the 
T activity which does not pertain to the Self, if the Self 
sparkles, that is the great tapas. 

As the Self also sparkles as the T T, devoid of T means 
devoid of the derivative T. The sense is that of all tapas the 
constant sparkle of the Self is the highest tapas. This is the 
word of Ramana, the Maharshi. By ‘this’ is not meant this 
verse alone; the whole work has to be taken into account. 

The essence of Teaching of Bhagavan Ramana Maharshi 
composed in thirty verses is victorious, yea, victorious. 

Thus the commentary on the Essence of the Teachings 
ends, the work of Ganapati, Vasishtha, son of Narasimha and 
disciple of Sri Bhagavan Ramana Maharshi. 

-dr'fcqr HigciTC# i 
tRftWTWl 

In the month of jyeshtha of the year vibhava on a 
Sunday with full moon, at the time of the lunar 
eclipse this commentary was told. 


5 



NOTES 


1. apurva: not having existed before, the remote or unforeseen 
consquence of an act, which bears fruit in other worlds, cf. 
brahma sutra ni.2.38 phalam ata upapatteh, “From him (the 
Lord) the fruit, for that is reasonable.” 

2. daiva: This word is used to denote the apurva, the unseen 
potency generated by the very performance of action. The mystic 
nature of apurva is denoted by the word daiva. But daiva means 
Divine, coming from Deva, God. 

3. A point of grammar. Instead of anicchaya the word used is 
necchaya. The usage is like that in the word naika. 

4. One of the vidyas, disciplines, mentioned in the Upanishads. 
Sandilya is a teacher, cited several times as an authority in the 
satapatha brahmana. He is one of the great teachers of Agni 
rahasya. The spiritual discipline associated with the name of 
Sandilya is briefly noted in the brhadaranyaka upanishad and 
thoroughly dealt with in the chandogya upanishad. 

5. The five great elements are earth, water, fire, air and ether. 

6. Point of grammar, ubhayavidha rodhane two kinds of control is 
formed as ubhaya rodhane by dropping the middle word vidha. 

7. The triad, triputi is inherent in everything. For a vision, there 
should be three things, the seer, the object seen and the act of 
seeing. 

8. The act of knowing arises only when there is the difference 
between the knower and the object to be known. When the 
knower and the object to be known are one and the same, there is 
nothing to be known. Therefore, there is absence of knowledge. 
But as this state of absolute identity is all knowledge, there is 
absence of non-knowledge, as well. 



SAT-DARSHANAM 


Maharshi’s Tamil poem 'ulladu narpadu' is an epoch making 
work. Noted for its profundity of meaning, brevity and preci¬ 
sion of expression, the poem has a place of its own in the 
Tamil philosophical literature. Being in Tamil and that too in 
a chaste and terse style, it could be appreciated and studied 
profitably only by a few people. The great Vasishtha Ganapati 
Muni rendered the whole poem verse by verse in the beautiful 
upajati metre of the Sanskrit language so that it might reach a 
wider circle of readers and find a permanent place in the 
spiritual literature of India. Thus sat-darshanam came to be 
written, a true and faithful rendering of the Tamil text, but 
appearing almost like an original composition of the Muni. 

The Sanskrit version sat-darshanam was composed by Sri 
Vasishtha Muni when he was staying in Anandashram, Sirsi, 
along with his disciples. At that time, the Muni was in cor¬ 
respondence with Sri Bhagavan. As soon as the work was 
finished by the Muni, it was immediately followed by the 
writing of a commentary by his illustrious disciple, Sri Kapali 
Sastriar, who was at that time staying with the Muni at Sirsi. 
The composition of sat-darshanam and of its commentary 
figure prominently in the correspondence with the Maharshi 
and from that we learn the high regard with which the Muni 
held the work of the Maharshi and how he deemed it a great 
privilege and experience to have had the opportunity of ren¬ 
dering it into the language of the Gods. 

The original Tamil text, as the name ulladu narpadu indi¬ 
cates comprises forty verses with two prefactory verses of a 



60 


Bhagavan and Nayana 


benedictory nature. On the other hand, sat-darshanam com¬ 
prises fortyfour verses, renderings of the fortytwo verses in 
the original along with two concluding verses composed by 
the Muni. The first of the concluding verse gives the proper 
setting to the whole composition. It records that Vasishtha 
Muni translated in the Sanskrit tongue the immaculate excel¬ 
lent work of the Maharshi composed in the language of the 
Tamils. The second concluding verse describes the nature of 
the Muni’s words. These words render with ease the essence 
of the truth principle and bring happiness to those who pine 
for liberation. These words act also as a bright wall reflecting 
the glory of the Maharshi’s speech. The Sanskrit phrase em¬ 
ployed is amanusha sri ramaniya vani mayukhabhittih. 
Through this single pithy phrase the Muni, the poet par excel¬ 
lence that he is, has explained the greatness of the Maharshi, 
the greatness of his work, the translation and the relationship 
between the translator and the original author. 

Let us explain: The Maharshi’s speech is described as 
superhuman, amanusha. As he is a jivanmukta, he is super¬ 
human and therefore his speech is also superhuman. Even if 
he is considered as a man living amongst men, as he is always 
poised in the Self, his speech emanates from the Self and, 
therefore, it is superhuman. As the Maharshi is the source of 
all knowledge, he is compared to the sun and his speech to the 
rays of light. Just as rays of light fall on a wall, the speech of 
the Maharshi pervades fully the words of the Muni. Just as a 
wall receives and reflects the rays, the Muni’s words are 
receptive to the original text of the Maharshi’s speech, at the 
same time they reflect it truly and faithfully. The rays of the 
sun are self-luminous, no doubt. But in order to be visible, 
they have to fall on a wall. Similarly ordinary mortals cannot 
comprehend the immaculate superhuman speech of the Maha¬ 
rshi, that is ulladu narpadu. They want a bright wall, the 
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words of the Muni, sat-darshanam to receive it and reflect it 
back to the people, so that the full glory of the text becomes 
visible. And there is no gainsaying of the fact that with the 
help of the Sanskrit sat-darshanam one is able to comprehend 
the Tamil text ulladu narpadu better. 

Sat-darshanam has to be studied along with the sat- 
darshanam bhashya of Sri Kapali Sastriar. The Muni was 
very pleased with the commentary of his disciple and said so 
in his despatches to the Maharshi. The commentary is pre¬ 
faced with a comprehensive and lucid Introduction. Topics 
of Non-duality, Creation, Bondage, the I-sense, Release, 
sadhana and siddhi and Grace are discussed thoroughly in the 
Introduction. The contents give succinctly the contents of 
each verse. There is an epilogue to the Introduction which 
admirably sums.up the concept of the Individual Soul as 
explained in this work. Parallel passages from upadesa saram, 
Ramana Gita and umasahasram are cited where appropriate. 
Sri Kapali Sastriar concludes the commentary by paying a 
magnificent tribute to the Muni and to the work of translation 
which none else except the Muni could have accomplished. 
The disciple acclaims in adoration the multifaceted genius of 
the Master as a great poet, true to his name kavya kantha who 
set the model and style in stotra literature by composing 
thousands and thousands of verses like umasahasra and 
indrasahasra-, as a vast and profound ocean of Sastraic knowl¬ 
edge that composed works like visvamtmamsa\ as a magician 
who with the mystic collyrium opened out eyes to the secrets 
of the Deities and their mantras, which were long lost and 
which lingered in memory only by name; as one who spent all 
his life in the scientific enquiry of the meaning of the Vedas; 
as one whose speech played about, rich with potency, bom out 
of divine inspiration vouched to him, from his very birth; as 
the Great Personality who conducted himself so marvelously 
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and as one who was an ornament to the hosts of disciples of 
Bhagavan Sri Ramana Maharshi. 

Let us now go to the subject matter of the work. We can do 
no better than quote from the bhumika, Introduction to sat- 
darshana bhashya : 

“As the title of the work shows, it is a discourse on the 
perception on realisation of Truth. Sat-darshana is a com¬ 
pound word formed of sat and darshana, sat meaning primarily 
existence and secondarily the real and the true, and darshana 
meaning perception. It is direct perception of Truth, that is 
meant here by the term. Indeed, this work is based upon the 
Maharshi’s perception of Truth, and from this it derives its 
title ‘Truth-perception’. But * darshana ’ also means a system 
of philosophy, such as the nyaya and other darshanas of the 
post-sruti period. Even in this sense the work is a darshana, a 
philosophy of the Real. For the epigrammatic verses packed 
with profound thoughts yield a wealth of philosophic concepts 
furnishing sufficient material for the metaphysical basis of a 
philosophy that is involved in an intellectual statement of the 
Maharshi’s attitude to life and earthly existence, ^s there is 
nothing that is really unreal, a fact that is often stressed by Sri 
Maharshi, this system may be appropriately called ‘Truth 
Realism’ or ‘Ideal Realism’.” 

“It is needless to say that this sastra is not intended either 
to refute or to support the current systems, such as the Saivite 
and the Vaishnavite, the dvaita and the advaita. It does not 
follow the method of metaphysical speculation, such as cha¬ 
racterises the nyaya and other systems of the sutra period. Nor 
does it purport, like the two mimamsds of Jaimini and Bada- 
rayana to harmonise and to remove doubts or misconceptions 
in scriptural texts or other authoritative utterances of great 
souls. Like the sacred words of the Tamil Veda of Saint 
Nammalvar or of Manikya Vachakar and like the texts of the 



sat-darshanam 


63 


Upanishads, the words of the Maharshi are an original and 
independent utterance based upon personal experience, and 
though they support and elucidate authoritative pronounce¬ 
ments both of the scriptures and of exalted souls, they have 
really an independent origin and validity, coming as they do 
directly from himself.” 

The sat-darshana explains the standpoint of the Maharshi 
very clearly. He sees no contradiction between the path of 
knowledge and path of devotion. Knowledge culminates in 
establishing one’s identiy with the Formless Absolute, the 
nirguna brahman while devotion is directed towards an object 
of worship with qualities, the saguna brahman. To the Maha¬ 
rshi the experience of the saguna and nirguna Brahman is 
not mutually exclusive, but simultaneous. That is why, sat- 
darshanam contains two prefatory verses of a benedictory 
nature, instead of the customary one, one describing the pure 
Absolute Being, nirguna and the other invoking the saguna 
form of Mahesa who annihilates the very thought of death. In 
the text, the Maharshi advocates two means, a nishtha, an 
advaitic poise in the Self and a complete surrender where one 
gets devoured by this Self. Also the Maharshi holds that the 
world is no illusion. For both the ignorant and the wise, the 
universe exists ajnasya vijnasya cha visvam asti. Only the 
ignorant one sees the truth of the visible universe alone, while 
the wise one goes behind to the Formless Truth that is the 
base and support of the visible universe. 

Great philosophical truths are explained here quite simply 
by means of homely analogies. The Maharshi does not sub¬ 
scribe to the view that in the work-a-day world there is only 
daulity and only when you realise the supreme purpose behind 
everything there is non-duality. The Maharshi cites the fami¬ 
liar story of ten men crossing a river in spate. When they 
reached the other bank, they wanted to make sure that all of 
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them had arrived safely. Each one began to count leaving 
himself out and got the figure nine, till some one else came on 
the scene and pointed out the mistake. The ‘missing’ tenth 
man was never absent, he had always been there. In the same 
way non-duality is the essential thing, ever present. 

Leaving the present, men worry about the past and the 
future. This is as amusing as proceeding with the count, 
without counting one, says the Maharshi. The ego has its 
genesis in form, it is established in a series of forms, it feeds 
on form and it takes and leaves form as it likes. But when the 
form of the ego is enquired into, it flees like a ghost and 
vanishes. Again illustrating the method of tracking down the 
ego, the Maharshi says that just as a person who has dropped 
an object into a well, plunges headlong silently into it with 
bated breath, one should, controlling his speech and breath 
plunge into one’s self and find the original form of the T. 

Passages such as these reveal at once the grandeur of the 
theme and the simplicity with which it is expounded in the 
text. Verily sat-darshanam represents the Realisation of the 
Maharshi truly reflected in the Realisation of the Muni. 



RAMANA GITA 


This is one of the important works on Maharshi’s teaching by 
his illustrious disciple Vasishtha Ganapati Muni. It records 
the instruction of Maharshi on various themes of spiritual 
importance and mode of sadhana in answer to serious queries 
addressed to him by sincere devotees and aspirants. Most of 
the queries belong to the period of 1916 and 1917 when 
Bhagavan was least communicative. It is to the credit of the 
questioners that by their seriousness of purpose and sincerity 
of aspiration they could draw the Maharshi out and it was 
most fortunate that Vasishtha Muni was present on those 
occasions, himself at times being a questioner, to give an 
authentic and authoritative record of the whole proceedings. 

The work consists of three hundred verses in mellifluous 
Sanskrit and is divided into eighteen chapters. The metre 
employed is mainly anushtubh though in the eighteenth chapter 
drutavilambitam vasantatilaka, rathoddhata and svagata are 
employed. 

The work is fashioned on the lines of bhagavad gita and 
bears the name of gita. It is also divided into eighteen 
chapters. A question may arise here that the appellation Gita 
belongs only to bhagavad gita and it would not be proper to 
call any other teaching as Gita. But there have been precedents 
where teachings of spiritual import have been called Gita. 
Thus we have Rama gita, Hanumad gita, Ganesha gita, 
Ribhu gita, etc. 

The story of Dharmavyadha in Mahabharata is known as 
vyadha gita. As Maharshi’s teachings are of great spiritual 
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import and authoritative because of authentic experience, the 
work is called gita. 

It is called Ramana Gita because the Teacher is Maharshi 
Ramana, and whatever Maharshi imparts, it is based on his 
own experience and inner vision and not based on the scrutiny 
of shastras either past or present. This does not mean that 
Maharshi’s teachings are not according to shastras. Any dis¬ 
cerning reader would find that whatever Maharshi says not 
only accords with shastras, but throws light on many points in 
the shastras hitherto obscure and unexplained. One thing has 
to be remembered that Maharshi’s teaching does not demand 
as a prerequisite any knowledge of the shastras or any 
religious teaching. Its concern is mainly with Man and his 
essential problem. Though questions might have been asked 
by each one from different view points, the answers from the 
Maharshi always emanate from the standpoint of the Self. As 
Self is the common denomination to all people in all walks of 
life, the teaching is relevant to all without any distinction and 
is the need of the hour. The primary purpose of the teaching is 
Self-enquiry and taking one’s stand in the Self. 

It is traditionally explained that man has got four purposes 
in life, which are known as purusharthas. These are dharma 
righteous conduct, artha the meaning and purpose of things, 
kama desire and moksha liberation. The last one is said to be 
the supreme purpose of life paramapurushartha. 

According to Maharshi there is only one purpose in life for 
man, that is to seek the Self and remain in it all the time. 
Dharma is that which holds, dharandt dharmah and righteous 
conduct is the one that holds the society together. But in truth, 
that which holds everything in-tact is the Self. Artha is the 
meaning and purpose. Only because of Self everything has a 
meaning. Kama is desire and the thing that a person desires 
most is himself, which is the Self within him. Moksha, 
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liberation is the state when the Self sparkles all the time as the 
real T. Thus behind the four purposes of life exist only one 
real purpose, that is seeking the Self. 

It is not the purpose of this Teaching to enunciate a new 
doctrine, to find a new religion or creed. Maharshi is gracious 
enough to share his experience with the enquirer. As his 
approach is so radical, you are shaken to the foundations, 
all your pet theories get domolished. But like some other 
Masters, he does not leave you severely alone after that. He 
gives his gracious guidance to build on the ruins and he leads 
you on towards finding the Self. 

The questions taken up for consideration by the Maharshi 
are often intricate relating as they do to the deepest experi¬ 
ences in Yoga and involve very subtle perception and analysis. 
But fortunately Ramana Gita has been commented upon by 
the Scholar Yogi, Sri Kapali Sastriar, the illustrious disciple 
of Vasishtha Ganapati Muni and his commentary prakasha, 
in simple and lucid Sanskrit throws a flood of light on all 
abstruse points and is a great help for the proper under¬ 
standing of the high philosophical concepts and deep spiritual 
imports embodied in the teaching of the Maharshi. 

The text deals with thirtyseven questions by various aspi¬ 
rants including the Muni and extensive and clear-cut answers 
to them by the Maharshi. Each chapter deals with a theme, 
tells the occasion, the exact date according to the Christian era 
in most cases, gives the background and details of discussion. 
But all chapters do not deal with questions and answers. The 
second chapter which is like a crest-jewel in the whole com¬ 
position, narrates an incident in 1915 when the Maharshi gave 
out the essence of his teaching by means of the famous verse 
hrdayakuhara madhye. An exposition of this verse forms the 
theme of the second chapter. Similarly, the fifth and sixth 
chapters do not contain any questions. Maharshi, out of his 
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own volition, without anybody asking him any questions, 
imparted to all those present around him the secrets of hrdaya 
vidya and the various methods of controlling the mind. These 
are recorded in all detail in the fifth and sixth chapters. 

Let us now enumerate the topics discussed in other 
chapters. 

In the first chapter are discussed the importance of spiritual 
practice, the supreme state which is the real form of the Self 
and what happens when the practice is started with a desire to 
achieve something. In the third chapter is mentioned the most 
important thing to be done by man in this life which is the 
realisation of one’s Self and the role of japa of mantras like 
pranava to achieve it. The fourth chapter deals with the great 
secret of knowledge and the poise of all activities in the Self. 
The seventh and eighth chapters deal extensively with the 
nature of Self-enquiry, with the fitness of persons for this, the 
purpose of religious rituals and rites and the purpose of the 
four ashramas, stages of life. 

Here it is unequivocally declared that deliberation on one¬ 
self is the highest merit to be obtained, the sacred of the most 
sacred things svavimarsah param punyam pavananam hi pa- 
vanam. 

The breaking of the knot in the heart by Self-enquiry is 
discussed in the ninth chapter while the tenth discusses the 
place of man in society and advocates universal brotherhood 
for the welfare of mankind. The secret harmony between 
knowledge and the siddhis one gets in sadhana is explained in 
the eleventh chapter. The twelfth chapter deals with the ques¬ 
tions put by Sri Kapali Sastriar to the Maharshi and the 
Maharshi’s subtle analysis of the relationship between sakti 
and sdkta, the force and the possessor of force. 

The thirteenth chapter entirely breaks new ground. Vasisbtha 
Ganapati Muni’s wife is the questioner here. The Maharshi 
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declares that a woman has an equal right with man for 
sannyasa and the body of a self-realised woman, when she 
leaves the body has to be interred and not burnt. This became 
the authority later on to erect a samadhi over the corporeal 
remains of the Maharshi’s Mother who got self-realisation 
with the active help of Maharshi himself. 

The fourteenth chapter gives an exposition on jivanmuktl, 
liberation even when living in a body. The fifteenth discusses 
about the true nature of three instruments of devotion, sravana 
hearing, manana thinking and nididhyasana desire to visua¬ 
lise, in their role of seeking the Self. The next chapter deals 
with the true nature of bhakti, devotion. The seventeenth 
chapter deals with the attainment of knowledge. Self-knowl¬ 
edge is not acquired daily little by little. 

When practice attains maturity. Self-knowledge flashes 
forth suddenly like the sun. The eighteenth and last chapter 
contains twentysix verses out of which twentyfour verses are 
in praise of the Maharshi, describing his very human and 
divine qualities. These are exquisite pieces of Sanskrit poetry 
in beautiful metres of druta vilambitam, vasantatilaka and 
rathoddhata. The last two verses in svagata metre comprise 
the question and answer on the Siddhas. Amongst the twenty- 
four verses of praise is the famous sloka, nllaravinda suhrda 
which was later approved by the Maharshi as his own dhyana 
sloka and the enunciation of the mantra of Maharshi in the 
verse vedadipaka damanottara, which was later commented 
by the Muni separately in his gurumantra bhashya. 

Thus the whole work harmonises every spiritual endeavour 
and philosophical concept from the stand point of the Self and 
is an inspiring guide to all those who sincerely aspire for the 
higher values of life. 



VISION OF VASISHTHA MUNI 


One early morning, in the Pachaiamman temple at Tiruvanna- 
malai, Vasishtha Ganapati Muni and other disciples were all 
sitting in front of the Maharshi who was, as usual, indrawn. 
The Muni saw a sparkling light come down from the skies and 
touch the forehead of the Maharshi six times. This vision 
made the Muni realise that the Maharshi was none other than 
an incarnation of Lord Subrahmanya; and immediately the 
poet in the Muni broke out in eight verses in the beautiful 
sardulavikridita metre. An English Commentary of these 
verses are provided here. 



The head of the peacock family is not here for your 
conveyance. The celestial river does not flow here 
for your ablutions. For drink there is nothing like the 
nectar of milk from the breast of the daughter of the 
Lord of mountains. Here are no hosts of pramatha of 
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equal age, carrying the vlna to sing to you. O’Lord, 
the breaker of Krauncha hill! How is it that you 
have taken abode in the red mountain? 

Arunachala is the red mountain. Red is the colour of Fire. 
Red is the colour of the Dawn. Here in Arunachala, Siva is in 
the form of the element Fire and the mountain itself is said to 
be an extinct volcano. The dawn of illumination has broken 
here for so many seers and siddhas. 

In Hindu mythology, every God has got a favourite 
vehicle. The vehicle of Skanda is the Peacock, the symbol of 
victory. 

The celestial river referred to is the Ganges. Skanda has a 
special relationship with the Ganges as he is said to be bom 
also from the waters of the river. He is famed as the son of 
Ganga, gangeya. 

In Arunachala, the presiding Goddess of the temple is 
apeetakuchambd, the mother whose breast has not been 
sucked. As she has not produced both her sons, Ganapati and 
Subrahmanya, in the way of the humans, she does not suckle 
them either. So here in this kshetra no breast feeding is 
possible for Skanda. 

When Siva dances, his hosts known as pramatha ganas 
also dance and sing. Those amongst them of equal age with 
Skanda, the poet says, play on the vlna and delight their friend 
Skanda. 

The poet wonders how in the absence of all these 
accustomed comforts, Skanda has decided to abide in Aruna¬ 
chala. 

As Skanda is agnibhuh, bom of Fire and as Arunachala is 
the seat of Fire, perhaps Skanda has decided to stay at the 
place of his father, which exactly the Maharshi did. 
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3F?#T y^dRcb^Ml 
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You have only one face. You are separated from the 
abode of Uma’s lap. There is no weapon ‘sakti’ in 
your hand. You have become a mortal. On both 
sides of you there is no army of the Gods with flags 
aloft. Enough of this guise by which you hope to 
conceal yourself from the artless eyes of the den¬ 
izens of the earth ! O, Foe'of Taraka, where will you 
disappear from the co-sharer of your mother’s milk? 

Subrahmanya has six faces, while the Maharshi has only 
one face. His usual seat is on the lap of his mother Uma, 
which he has now abandoned. He has been famous as the 
Immortal amongst the mortals; but now he is bom as a mortal. 
His famous weapon is sakti, the symbol of Force. It is absent 
from his hands. And as the Commander-in-chief of the Gods, 
he should have the army by his side. Thus the God has dis¬ 
guised himself leaving all his usual characteristics. 

The poet, Vasishtha Ganapati Muni, had been conscious 
from his birth that he was an incarnation of a portion of the 
God Ganapati. He had been throughout conscious of his 
divine personality and so he could easily spot out his brother, 
Subrahmanya, whatever might be the disguise. It is alright for 
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the people of the world to be deceived by the effective dis¬ 
guise of Skanda as Maharshi. But Ganapati had been suckled 
at the same breast of Uma, along with his brother Skanda and 
nothing could escape his eyes. 

Dayada is Co-parcener. Here Ganapati calls himself as 
stanyadayada Co-parcener of the property of the mother’s 
milk. 

It has to be noted that only in Arunachala, the Mother 
Goddes has been depicted as apeetakuchambd, but in other 
kshetras her conduct is depicted as that of any human mother. 

3. ^fcldl'T^i -g? HTSfcT 

YsIlPf^Uliq} 

ibfoelfttflcl) ijeftpqT 

slbiq 'hiciRirll 

Some serve at your lotus-like feet as a forerunner 
among the knowers of Yoga, some with the idea of a 
great jnani, others as some saint and a few others as 
a Master. O, one known by the name of Ramana, 
bom on earth for the welfare of mankind! Only two 
or three recognise you as the God Guha reposing on 
the lap of the mountain’s daughter. 


During the life time of the Maharshi, only two or three 
people had personal realisation of his avatarhood and 
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proclaimed the truth to others. Only from them, the idea had 
spread to others that Maharshi is an avatar of Skanda. The 
poet feels happy that this rare realisation has been vouched to 
him and he has been fortunate to be one of the two or three 
people who could recognise the Maharshi’s avatarhood. The 
implication is that the Maharshi is much more than a fore¬ 
runner amongst the knowers of Yoga, a great jnani, a saint and 
a Master. He is the avatara of the age, the God incarnate on 
earth for the welfare of the mankind. 

4. 'jfichHiti'jmRal 

gssrnt cfrPiadl'lftyld: 

You expounded the meaning of om to the Lord, the 
captivator of Sarasvati’s mind. Your mouth was 
intent on imparting something to your father too. By 
your weighty wisdom you have now come out as the 
Master of your elder brother. Though you are junior, 
O, Subrahmanya! you have, by your merits outstrip¬ 
ped all your elders: 

Sarasvati is the repository of all knowledge. The captivator of 
her mind is the God Brahma. So, there should be nothing 
unrevealed or unknowable to him. But even to him Subrah¬ 
manya had to expound the significance of omkara , the great 
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mystic syllable used to express Brahman. Thus he became the 
Guru of Brahma. He became sivaguru, the Teacher of Siva 
himself. His tender mouth imparted some secret teaching to 
his father, Siva himself. What he told Brahma is well known, 
the meaning of omkara. What he initiated his father, the great 
Siva even today remains a mystery. That is why the poet has 
used the word kimchit something not known. Now Ramana, 
Guha incarnate has become a preceptor to the Muni, Ganapati 
incarnate. Thus he has become the Guru of all elders, Brahma, 
Siva and Ganapati, though himself very junior. 


5. 


sicwmsssw: I 
Hwi4RieifH 
fNHfHmcl ii 


The throne of the Teacher of all the denizens of 
earth, once mounted by Vyasa whose intellect saw 
the other shore of the Vedas, and later by Sankara 
who removed all doubts and drove away the dark¬ 
ness of ignorance with a fragment of his illumina¬ 
tion, now awaits you, Commander-in-chief of gods, 
God embodied in a human form! 


Dvaipayana, literally, bom in the island is an appellation of 
Vyasa whose fame rests in his classification of the Vedas. 
Later Sankara came, removed all doubts about the sanatana 
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dharma and using only a fragment of his illumination dispel¬ 
led the darkness of ignorance. The total personality of Acharya 
Sankara is still not known to the world and neither the extent 
of his realisation. He did so much in his short life using only a 
fragment of his illumination bodhakala in his writings to 
dispell the ignorance all around. In the considered opinion of 
the poet, only Vyasa and Sankara could be called jagatgurus 
so far. Now this title of jagatguru has found a recipient in the 
Maharshi and the throne of acharya has been long vacant. It is 
in the fitness of things that the Maharshi should occupy it and 
carry on in the glorious tradition of Vyasa and Sankara. 

6 . 

•q^^qrqct: 

TT-! 

cf>rtci i ir4 gm 

rSH’^fRras: HrPl It 

Now, when righteousness has been destroyed, when 
the three worlds are in the turmoil of evil, when 
people bandy about knowledge in terms of words 
only in vain and when the very existence of the 
Supreme Lord, the Father is in vacillation and 
doubt, who else but you could be the refuge of good 
people, O Peacock borne, in the mask of man! 


Conditions on earth have become so bad that all right 
thinking people have been longing for Divine Intervention. At 
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this point in time you are the descent of the Godhead, the 
avatara. You are the saviour of mankind. You are the sole 
refuge. 

Atheism has spread far and wide. And those who profess to 
know think that by discussing in words, knowledge, they will 
attain knowledge. The age of realisation has given place to the 
age of polemics. Now a person like the Maharshi, has to take 
us back to the age of Self Realisation and demonstrate to us 
the Existence of God. 

In the next verse, the poet prays for the Maharshi’s active 
intervention. 


7. 



jwiHtetg Trgir'T: 




felted f^rend i 


rwmfcp qffcl 



Let dispassion be your wealth, but how can you 
abandon showing compassion? For you, directed 
effort may be blameworthy, but can meditation on 
the feet of the Father be in the same category ? Let 
desire be contemptible in your case, but would you 
on that score withhold the desire to protect those 
who bow down to you? O Skanda masked as man! 
do you yet bide your time ? 


It was the Maharshi who said in one of his lyric writings:- 
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“To be silent like a stone without blossoming. 

Can it be silence true, my Lord ?” 

The mission of the Maharshi is to live liberated, jiva- 
mukta, a man amongst other men. His ascetic qualities like 
dispassion etc., should not come in the way of uplifting 
mankind. Because the very purpose of his avatdra is to show 
compassion, preach devotion and offer protection, the Muni 
prays for Maharshi’s speedy intervention: 



Get away, crooked arguement! O bull of righteous¬ 
ness! you will not be lame any more. Leave the 
world, bewilderment! Everywhere may the tribe of 
good men increase! 

The Master of masters, the Lord, son of Bhavani, 
the Vanquisher of Sura has come to this earth ac¬ 
companied by his brother. 


The world is full of crooked arguments which mislead and 
conceal the truth. All these will go now. 

Dharma, righteousness is symbolised as a Bull. It is said 
that in satya yuga, it becomes lame in one leg, in dwapara 
yuga it becomes lame in two legs and in kali yuga it stands 
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only on one leg, the other legs being maimed. Hereafter 
righteousness will be put firm on its feet. 

Surantahpuranetra vibhramaharah one who puts an end to 
the sportive play in the eyes of the wives of Sura. A poetic 
way of saying vanquisher of Sura. Sura was a great asura 
whom Skanda vanquished. Here the meaning is that the 
avatara puts an end to all evil forces. 

The poet feels that as he has come down on earth from God 
Ganapati, the Maharshi has also come down on earth at the 
same time from God Skanda. 

The descent of the divine brothers holds for the world all 
hope and promise. 



A SLOKA FOR INVOKING 
THE PRESENCE 


The easiest way to progress on the path blazed out by the 
Maharshi’s teachings is to open oneself to his influence, learn 
to invoke his presence and surrender oneself completely to 
that ineffable sannidhya. 

Opening itself is difficult. There should be sincere aspira¬ 
tion, first in the centre of one’s being; and it should slowly but 
surely spread to the other parts of the being. Doubt and dis¬ 
belief vitiate the opening. A constant awareness and sincerity 
are required for the purpose. 

Then we have to invoke his Presence. How to do this ? If a 
person had already seen Bhagavan, had been the recipient of 
his grace, the thing is easy. A mere remembrance of the fact 
creates the favourable vibrations and one is able to relive the 
past experience and feel the presence of the Maharshi. But for 
those who had not the good fortune to have seen him in the 
body, his photographs, numerous and striking as they are, may 
not convey the significance of the living reality. 

The Tantra Shastra has devised a method of invocation, 
more powerful than an ordinary human memory or the most 
moving pictorial record. 

The gods and goddesses are posited in the Supernal Ether 
paramam vyoma and they take names and forms to operate in 
this world constituted of name and form. Each deity has its 
own particular name, form and characteristics and it responds 
just like a person when called by name. Each deity has its own 
nada, lines of vibration in the high supemals. The Rishi, the 
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seer when he meditates on the deity, comes into contact with 
the particular lines of vibration that constitute the deity and is 
able to formulate in human language, the name, the form and 
the characteristics of the deity. Such a formulation is what is 
usually known as dhyana sloka, an articulated piece in the 
form of verse for meditation on the deity. The Dhyana Sloka 
is the voice of the seer, who has seen the vision and has 
recorded in words that line the living experience. Such a Sloka 
can only issue from divine inspiration and direct realisation. 
Thus for each deity there is one particular Dhyana Sloka, 
recognized and used by all those who contemplate on the 
chosen deity, because they are convinced that the import of 
the Sloka was directly realised by the great seer of the Tantra 
and articulated by him for the benefit of mankind. Such a 
Dhyana Sloka when uttered under proper conditions, becomes 
a vibrant vehicle through which the name, form and charac¬ 
teristics of the subject crystallize again and the Presence of 
the deity is sensed immediately. 

For invoking the presence of the Maharshi we have fortu¬ 
nately a Dhyana Sloka bequeathed to us by the great Vasi- 
shtha Ganapati Muni. This occurs in Sri Ramana Gita, amongst 
the verses which describe the characteristics of the Maharshi. 
(XVIII. 13). 

Later, this verse with slight amendment was quoted as 
“Sri Ramana Dhyanam” by Sri Kapali Sastriar in his Sanskrit 
commentary darpanam on the Maharshi ’ s Arunachala pancha- 
ratna out of the innumerable verses by so many poets, all 
extolling the qualities of the Maharshi; why did the commen¬ 
tator choose this particular verse alone as a Dhyana Sloka? 

First, the author of this verse is Sri Vasishtha Ganapati 
Muni who was a great sage and seer in his own right. And he 
had accepted the Maharshi as his Master, after having had a 
direct vision bom out of actual realisation of the Divine 
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Personality enshrined in the young ascetic and had claimed 
him as an Avatara of Guha. Secondly, the Maharshi himself 
quoted with approval the view of someone that this sloka 
deserved to be the dhyana sloka of the whole Ramana Gita. To 
quote Sri Kapali Sastriar from his Dedication of Ramana Gita 
Prakasha, 1 “When I came to the verse nllaravinda the Maha¬ 
rshi made a remark. Speaking for five to ten minutes, he 
stated, naming a gentleman, ‘He said that the verse is quite fit 
to be the Dhyana Sloka of the whole Gita’. It is very signi¬ 
ficant that Sri Maharshi, who had been silent so far, quoted 
here approvingly the opinion of another that this should be 
considered a verse appropriate to describe the Maharshi him¬ 
self. There are two elements in the verse which I may note in 
passing: one is the blooming of the eyes. The other is the 
Silence by which Shiva as Dakshinamurti teaches his disci¬ 
ples”. 

Here is the famous verse: 


gv^T cWFdfa" cirijvrf 




ii 


“In showering grace, he is like the moon, the friend 
of the blue water-lily. In the same way, in lustre he 
is like the sun, the kinsman of the lotus. In his 
Brahmic state, he reminds us of his Father abiding 
under the Banyan tree. Him, the moveless one we 
lovingly remember.” 


1. The Maharshi by Sri T. V. Kapali Sastry. (published by Sri Raman- 
asramam, p.61). 
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Even to the blue flower, not pure white, the moon is a 
friend. Likewise, the Maharshi’s grace is available even for 
those whose hearts are not quite pure. His eyes shine like 
fullblown lotuses. With grace they emit rays cool as the 
moon’s. When dispelling the darkness of the heart they shine 
like the resplendent sun. He is always in the Brahmic state. 
Silence is his eloquence. Son of God, he reminds one of his 
Father Dakshinamurti seated under the Banyan tree, ex¬ 
pounding in silence, the principle of the Supreme Brahman to 
four aged disciples. He is described as achala unmoving, 
symbolised by the mountain Arunachala. Again the moon is 
the symbol of Bliss, the sustaining sap in all things, ananda. 
The sun represents the blazing energy, tapas, the knowledge 
as Consciousness, chit. The Brahmic state denotes the Pure 
Existence, sat. Thus the Maharshi is the Divine Personality in 
the threefold poise of sat chit ananda, come down on earth, as 
the son of God, to save mankind. 

When one recites with devotional fervour this Dhyana 
Sloka of Sri Maharshi, the sound vibrations recreate the vision 
and the direct experience that the great Vasishtha Ganapati 
Muni had formulated in this verse. The unmistakable Pre¬ 
sence, sannidhya of Sri Maharshi is felt as Peace, peace and 
more peace. 

Peace descends as a block of moonstone making the whole 
body brim with cool nectar. A divine glow descends making 
the being strong and effulgent like the sun. And one abides as 
a potent vastness, calm without a ripple. 




PART III 




SRI VASISHTHA GANAPATI MUNI: 
A LIFE-SKETCH 


So many great men are bom in this world. They are great in 
their respective spheres. They leave their imprints indeed on 
the sands of time. What is it that is unique about Vasishtha 
Ganapati Muni ? He went on the beaten track to find original 
signposts. Steeped in tradition, he was progressive all the 
time. A rare phenomenon, he was a specialist in so many 
fields, a versatile genius. His whole life was enveloped in 
miracles and mystery. Supernatural was very natural in his 
life and events which we hear only in mythological stories 
happened quite logically in shaping his earthly existence. 

Vasishtha Ganapati Muni was bom on 17th November 
1878. He belonged to a much respected family of Brahmins 
who for more than two hundred years had settled down in the 
village Kalavarayi in the Vizag district of Andhra, having 
migrated from their original home at Valangaiman in the 
Tamil country. His father, Narasimha Sastri had three sons, 
the poet being the middle one. We are able to gather the 
following details from some letters written by the Muni to his 
disciples, when he wrote in an autobiographical vein: 

“My father’s name was Narasimha Sastri. My mother’s 
was Narasamamba. My elder brother was Bhima Sastri. Not 
that he knew the sastras, he simply bore the name of his 
grandfather, who was well versed in the sastras. My sister 
was Annapooma. My younger brother Sivarama was taken in 
adoption by my uncle Prakasa Sastri. Sarveshwara Sastri was 
my another uncle. His son Suryanarayana was elder to me in 
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age. We have the surname of Ayyala Somayajis and belong to 
Kaundinya Gotra. As the clan of Kaundinas is known as 
Vasishthas, I call myself as Vasishtha Ganapati”. 

He also said: “I was bom in a family of Srividya initiates, 
myself being sixth in the heirarchy. Our family members were 
srotriyamddrs. They had no other means of livelihood. For the 
past three generations our native place has been the village 
Kalavarayi near Bobbili in the Vizag district. Before that we 
were in Amalapura Vakkalanka in East Godavari district. 
Earlier, we were in Nandiyal, which was in the Ceded Dis¬ 
tricts. Ramabhadra Dikshita, the author of the drama ‘janakl- 
parinaya' belonged to our family. Formerly we lived in the 
Agraharam at Valangaiman near Kumbhakonam in the Tamil 
country. So we are South Indians, migrated from the Tamil 
country and settled in Andhra, Smarta Vadama Brahmins 
following the Rig Veda”. 

The young child Ganapati was a disappointment to his 
parents. A year before his birth, his mother had gone to the 
famous temple dedicated to the Sun-God at Arasavalli. There 
when she stayed for the night, she had a dream in which a 
woman of superhuman beauty emerged from the corridors of 
the temple, approached her with a shining pot of fire, gave it 
in her hand and vanished, when it assumed the form of a little 
child. In a few months after her return home, she became 
pregnant. The father also had a unique experience. He had 
gone to Banares and when he was in the temple praying in the 
presence of the Deity Ganapati, he had the vision of a little 
child emanating from the Deity and entering into him. Soon 
afterwards, when a second son was bom to him, the father 
appropriately named him Ganapati, rooted in the conviction 
that the child was an emanation of God Ganapati himself. So 
both the parents expected miracles to be happening around 
their second child. On the other hand, the child Ganapati did 
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not show any promise. He was dumb, hated food, swooned 
often and was always afflicted with some illness or the other. 
But suddenly at the age of six, a native treatment of branding 
with iron made him alright and his faculties began to shine. 

A new life began to run in the veins of the child. Immedi¬ 
ately the child was put to learn the letters of the alphabet and 
he picked up reading rapidly. At his seventh year itself, the 
power of his retentive memory was astounding. Once he heard 
a thing, that was enough; it never slipped from his mind. His 
father, like his ancestors, was well versed and an expert in 
mantra sastra, astrology and ayurveda. With such family 
background, proficiency in subjects like astrology came na¬ 
tural to Ganapati. In his tenth year, he was able to prepare the 
almanac. When he was twelve, he composed a poem called 
bhrnga sandesa, on the lines of meghasandesa. He composed 
many other verses and incessantly practised composing 
verses, wooing the Muse with his constant attention. Even in 
his fourteenth year, his command over writing was evident. 
Here is a sample from the writings of those times: 

cjararfrp i 

II 

“If this does not please some, well, what is the 
harm? Is the warble of the young cuckoo intended 
for the joy of the crows ?” 

He finished studying the classical poems and then devoted 
himself to the study of Sanskrit grammar and poetics. At the 
same time, he delved deep into the writings of Vyasa and 
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Valmiki. Again and again he read the mahabharata. His 
horizon widened and his intellect mellowed with an ever 
deepening perception. Then he began to perceive in him a sort 
of hankering which was growing in him as he was growing in 
age. Like the ancient Rishis, Ganapati wanted to get immense 
strength and power through the practice of austerities, tapas 
through japa of mantras. Study of Ramayana and Mahabha¬ 
rata enforced this idea. Stories of great men from the puranas 
and itihasas added fuel to the fire of aspiration and his father’s 
austere life inspired the aspiring boy. Firm was his conviction 
that everything could be achieved by tapas. 

The young boy, fired by great aspiration and desire to do 
tapas got the permission of his father to start on a pilgrimage. 
As per the customs of those times, he was already married by 
that time. Yet when he was hardly eighteen years of age, he 
wandered from one sacred place to another, stayed at places 
like Bhuvaneshwar and performed his tapas. His father was a 
great aspirant who had initiated him in many mantras. The 
strength derived by the japa of all those mantras, the power of 
tapas performed and the force of prayer and worship inces¬ 
santly done made Ganapati firm in his conviction that one day 
the great God Siva would favour him with his palpable pre¬ 
sence. When he went to Kasi, in the course of his pilgrimage, 
he got acquainted with the famous scholar, Shivakumara 
Pandita. 


* * * 

When Ganapati was staying in Kashi, he came to know that 
an assembly of scholars would be held in the famous city of 
Navadvipa in the Gauda country for conducting examinations 
for those who wanted to exhibit their scholarship. On the 
advice of his friends, he got a letter of introduction for getting 
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himself admitted to the examination from Shivakumara Pan- 
dita and started for Navadvipa. The letter was addressed to the 
Secretary of the Grand Assembly, Sri Sitikantha Vachaspati. 
Vachaspati saw written on the top of the letter a half verse 
from Ramayana praising Hanuman, devasurasamikeshu 
bahusho drshtavikramah “he has exhibited his valour in many 
ways in the confrontations between the Gods and the Asuras”. 
Being a scholar of no mean order, Vachaspati understood and 
immediately gave permission to Ganapati to attend the ex¬ 
amination. 

The day of the examination came. A young man lean and 
thinly built in body entered the assembly hall with his head 
held high and a proud and self-assured look which took the 
whole audience in its sweep. As he entered, he saw an elderly 
person, majestic in demeanour seated on the dais. “Who is 
this gentelman?” Ganapati asked the person who ushered him 
in. The gentleman was no other than the Examiner Ambika- 
datta, famed for his instantaneous compositions, asukavi. He 
began the examination straightaway by replying to Ganapati’s 
query. 



Ambikadatta: 

“I am one Ambikadatta of Gauda country, a sun 
amongst those who compose instantaneous poetry.” 

The reply was couched in the first half of a verse in arya 
metre. The intention was that the examinee should complete 
the second half of the verse in the same metre, introducing 
himself. Ambikadatta had spoken about his skill, name and 
the country from which he came. He expected similar 
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information. Pat came the reply from the young poet making the 
learned audience sit up. 

‘VihRiRRi tplq^cmla: 

wp: 

Ganapati: 

“I am Ganapati, the patriarch of the fmaily of poets, 
very skilful, hailing from the South” and then 
added “You are only the adopted son of the Mother, 
I am her legitimate son.” 

Datta in Sanskrit means gift as well as ‘adopted’. Ganapati 
took the meaning of Ambikadatta as the adopted son of 
Ambika, the Mother Goddess, while as Ganapati, he was her 
own son. 

The examination began with samasyd purana. One foot of 
a verse in Sanskrit will be given. The other portions should be 
completed immediately paying attention to proper sense. The 
first two verses were in the anushtubh metre. 

The puzzling foot of the first verse was as follows: 

— Rb'-g SH'I^Rdl 

The daughter-in-law removing the cloth covering 
her breast longs for her father-in-law—yet, she is 
of spotless character. 

Ganapati completed the first line immediately: 
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yidfilcir i 

Hidimba, Bhima’s beloved was oppressed by heat 
in summer. 

All readers of Mahabharata know that Bhima’s father was 
vayu, the wind. His daughter-in-law, Hidimba, Bhima’s be¬ 
loved was oppressed by heat in summer. Quite naturally she 
removed the cloth covering her breast and longed for some 
breeze (her father-in-law!) 

The examiner had in mind draupadi bhimadayita. Gana- 
pati pointed out that Draupadi was not only the wife of Bhima 
but of the other four brothers as well. She will have so many 
fathers-in-law. Also Draupadi coming from a royal lineage 
will not remove the cloth covering her breast for breeze like 
an ordinary rustic woman in the forest. So Ganapati esta¬ 
blished that Hidimba was the correct word. He also said that if 
instead of the word stanavastram, the word uttariyam, upper 
garment would have been used, that would have been more 
poetic and charming. 

The second samasya was: 

■qfrT * Wtfrl I 

Once in a year Parvati does not see her husband’s 
face. 

Ganapati gave the first line: 
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On the fourth day of the bright fortnight of the 
month bhadrapada (vinayaka chaturthi day), for 
fear of seeing the moon, Parvati does not see her 
husband’s face. 

It is said in ganesa purana that nobody should see the 
moon on the ganesa chaturthi day. If they happen to see the 
moon, they will get bad name and be victims of false charges. 
The third samasya was: 

- JTrcPirarfqf 

Sun along with moon lost— 
but not new moon day. 

Ganapati who was an adept in astrology, completed the 
verse thus: 

R^chlui’ciy^rilil 

^ KJTfl 

SjJni«M tTHfcHK II 

If in the birth chart of a child, Rahu is in places 
other than fifth and ninth, Jupiter in the third. Mars 
in the seventh house and the Sun and the Moon 
posited in Lagna, the child is lost in balarishta. 

The fourth samasya was: 

Ant kisses the orb of the moon. 
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Ganapati supplied the full verse: 

TKt: TOW ftHM*) M I 
tow pwfocr pro 
foilfebl tptfcT fRT | 

Siva is separated from Sati. In despondency Siva 
lays for a long time on the rocks of the Himalayas. 
The ant hoping to get nectar licks the moon drooping 
from the head of Siva, as he lay on the rocks. 

Thus Ganapati justified an impossible event with another 
impossible occurrence. The whole auidence was enthralled 
with the spontaneous verses. 

The examination proceeded. Two verses, one from Raghu- 
vamsa and the other from kavyoprakasha were given to the 
young poet and he was asked to give a detailed explanation 
bringing out all the niceties hidden in the verses. 

Words charming and meaningful came in cascades from 
the lips of Ganapati. There was not a pause; the flow sub¬ 
merged the whole audience in sheer delight. Suddenly there 
was a slip of the tongue; where the word had to be in the 
feminine gender as sarvasam it came forth as sarvesham in 
the masculine gender. 

‘Stop’ said Ambikadatta, raising his voice and immedi¬ 
ately objected in the form of a spontaneous verse: 

nR-q> fayqittKi 
cIRT HTClfaflF HSffir II 
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Ambikadatta: 

“Your verses are spotless, your prose is charming. 
But yet your speech falters. Why, have you not 
worshipped at the feet of tara, the essence of the 
three worlds ?” 


Tara is another form of Sarasvati. “Why are you not fami¬ 
liar with the feminine gender? Have you not worshipped the 
female Goddess?” asked Ambikadatta. But in his anxiety to 
find fault, he himself made a mistake. And his love for alliter¬ 
ation made him commit a grammatical mistake. 

Ganapati was quick to see this. He immediately retorted. 

“You have to say sarah. and not sard. For alliteration’s 
sake you said wrongly sard tara.” 

*Rlfcr 

hImiw ^ II 

“Poetry truly sweet, laughs at nectar, challenges 
honey and takes away the fame of women’s lips. 
Such poetry does not adorn your mouth. Have you 
not cared to worship the one who halves his body 
with the woman?” 

Ambikadatta instead of using the masculine sarah had 
made it feminine sard wrongly. In his preoccupation with the 
feminine goddess Tara, had he forgotten the Male who shares 
his body with her? 
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*re\«d: I 

M H n jfrT D 

“O Elephant, do not make much noise, in rut. Now 
the lion sleeps waiting for its food, the flesh of the 
temples of the elephant”. 

Ganapati: “Again, mistake. It should be kunbhikumbha 
misaharah. For alliteration you wrongly used it as lari kesarT. 

I 

*TrgT I 

“O Crow, if you happen to sit on a mango tree, keep 
quiet. Let the world do you honour thinking that 
you too are a cuckoo”. 

Ambikadatta’s anger knew no bounds. He blurted out: 

“O Firefly, does it not occur to you that you can be 
seen only in darkness ?” 
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=rrg^ gfe. ??t a 

Ganapati: 

“Ah lamp, you shirte alright in the house; but out¬ 
side you are wafted hither and thither by the wind.” 

Sri Sitikantha Vachaspati intervened and showed a way to 
put an end to this quarrel. He said that instead of acrimonious 
insinuations at individual level let the examiner and examinee 
poke fun at each other’s communities and end the debate. 

Ambikadatta began: 

fSnfot ftrercn i 

“All bhattas (South Indian Brahmins) go to the 
terrace of their houses, drink wine and then start 
sporting with the courtesans.” 

Ganapati: 

cfrsrg cnjo*rdfar 
s'spfrnft *r ii 

“Let money go or the life itself go, these fellows do 
not abandon their habit of eating fish”. 

At the close of the examination, Ambikadatta, a connois¬ 
seur and critic rolled into one, warmly embraced Ganapati and 
expressed his great appreciation in generous terms. 
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Ganapati was all modesty and he asked to be forgiven for 
all the things he had said during the debate. Ambikadatta, a 
typical Bengali that he was, replied laughingly “the two fish 
given by you in the last foot of your last verse had made ample 
amends”. (The word mma came twice in the last foot ami na 
mina vyasanam vyajanti, much to the delectation of the 
Bengalis assembled there). 

The grand assembly of learned men and scholars unani¬ 
mously gave Ganapati the title kavyakantha (one who has 
poetry in his throat) and thenceforth the young poet became 
famous as kavyakantha ganapati sastri. 

* * * 

Ganapati Sastri repaired to the South of the country in his 
twenty fifth year and spent five or six years in travelling. First 
he went to Kanchipuram and then to Tiruvannamalai. In 
Tiruvannamalai, he stayed for a year. Meanwhile, on two 
occasions he saw brahmanaswami who was then living in 
Arunachala. From Tiruvannamalai he proceeded to neigh¬ 
bouring places and lived there for some time. From then a new 
chapter began to unfold in his life. Going from one sacred 
place to another in the South, he exhibited in those places his 
great skill in avadhana before assemblies of learned men and 
groups of scholars. The Muse was at his beck and call. His 
ready wit and superb poetry attracted everybody. Wherever he 
went, Kavyakantha made an indelible impression on the 
minds of his audience. 

At this time he undertook the study of the Rig Veda, learnt 
the riks with proper intonation from the first rik, agnimile, to 
the last rik, susahati, and also examined the Vedic commen¬ 
tary of Sayana. By the strength of his tapas, he fathomed the 
secrets of the mantras in the Veda, understood the profound 
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significance of the Deities and communicated these to some 
of his friends and disciples. Only afterwards he wrote sastraic 
texts on the tarka vartika of Jaimini. 

At this time, his greatness and glory manifested manifold. 
He became the recipient of the grace of Bhagavan Sri Ramana 
Maharshi. He himself initiated many of his disciples in 
various mantras. The moment a disciple was initiated by 
Kavyakantha who was an embodiment of all the mantras, 
supernatural experiences followed as a rule. The disciple was 
not required to repeat the mantra in japa, after initiation. The 
vibratory word of the Master at the time of initiation went on 
repeating itself of its own accord in the heart of the disciple 
and that did all the japa for the disciple ever afterwards. 

Whenever Kavyakantha exhibited his prowess in avadhana, 
as a part of the avadhana he had to compose extempore 
hundred verses, on a given topic in an hour’s time, which was 
taken down by writers appointed for the purpose. Out of these 
verses, we have now for posterity, two khanda kavyas and one 
ghanta satakam preserved carefully. Here is the concluding 
verse of the tattvaghanta satakam Kavyakantha composed as 
a part of avadhana in Balabhandeshwar, a sacred spot on the 
West coast, dedicated to Lord Balarama: 

■^FHSri^TSTrleBR HcbotR fawtf 
Wfni R^Sli MrHKSH: t 

wrarri wrfrt 11 

“Having investigated into the vedas and all the 
attendant hundred sdstras, upholding the views of 
the ancient seers of the veda and the tantra, Gana- 
pati, the king of poets, composed hundred verses in 
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an hour’s time at the sacred place dedicated to the 
person who was bom as an amsa of Adi Sesha”. 

In the South, Ganapati visited many sacred places up to 
Kanyakumari and worshipped the deities enshrined there. He 
lived for some time in Gokama on the banks of the Western 
ocean. Amongst the places where he stayed for quite a length 
of time comes first the famous Bhuvaneshwar in the State of 
Orissa. Here when he was young he propitiated the Goddess 
Bhuvaneshwari by mantra sadhana. Here only in dream 
Ganapati saw a woman putting honey in his tongue and van¬ 
ishing. Kavyakantha himself narrated this to his disciples and 
said' that only after that incident, he could get complete 
mastery over poetry. In the prime of his age, he did austerities 
in the mountain Mahendra, between Andhra and Orissa. He 
lived for a long time in Gokama and its neighbourhoods. In 
the Tamil country, in the beginning as well as in the end, 
Arunachala was the place where he stayed for a considerable 
length of time. It was the place where his Master, the Maha- 
rshi had his permanent abode. Again and again, the Muni 
sought the presence of his master, the Maharshi, came to 
Arunachala and stayed. Only in Arunachala the Muni had his 
tremendous Yogic experiences. When he was doing tapas in 
the Mango tree cave in Arunachala, the subtle knot in his head 
was cut asunder and his cranium split. Only because of the 
splitting of the cranium, witnessed in the person of the Muni, 
his disciples understood the deep significance of the taittiriya 
phrase “vyapohya slrshakapale bhurityagnau prati tishtathi 
Having separated the two parts of the cranium, he stands 
established in Fire as bhuh the earth-element”. 
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The later part of the Muni’s life was mostly spent in 
pursuits like finding the hidden meaning of the Vedic riks. 
The way shown by him for the investigation of the meaning of 
the mantras is unique. He had a high opinion of the Vedic 
commentaries of Sayana Acharya. Even so, with the help of 
Sayana’s commentary itself he demonstrated that the Rik 
Mantras in many places could be interpretered in a different 
way. He prepared an introduction to the rig bhashya to facilitate 
the understanding of the profound sense of the mantras. The 
Muni was second to none in his devotion towards the mantras 
of the veda and the Vedic Seers. He perceived certain astra 
mantras (mantras like guided missiles) kept secret in the 
Veda and imparted knowledge about their superhuman effec¬ 
tiveness to the disciples, promoting in them faith and devotion 
towards the Vedas. 

There was something unique about his ideas on the Veda. 
He held that the source of both the brahmanas and the upan- 
ishads was the collection of riks in the Veda. The bifurcation 
into karma kanda and jnana kanda is not correct; these two 
kandas are only two branches of the same Rik mantras. Many 
mantras applied in karma have to be interpreted in the spiri¬ 
tual sense and it is not correct to interpret every mantra in 
terms of ritual. These and many other ideas about the Vedas 
are found in the works of the Muni. 

Vasishtha Muni wrote works after critically examining the 
Purva Mimamsa and Uttara Mimamsa. He also wrote on 
astrology, Ayurveda and Tantra Shastra. His unique approach 
to the issues is clearly evident in all that he wrote. Taking up 
the historical appraisal of mahabharata, the Muni wrote in a 
very easy style a critical work called bharata sangraha. On 
the lines of a modem novel, he wrote a novel in Sanskrit 
called ‘purra’ adopting a scintillating and charming style. 
Here, the absence of long compounds and abstruse constructions 
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please the modem readers of the ancient tongue. He set 
the pace for Sanskrit writing in modem times and composed 
thousands of verses which could as well serve as models of 
stotra literature in works like umasatakam, sivasatakam, 
indrani saptasati, prachanda chandi trisati. Garland of Gita 
on Agni, Vayu, etc. 

In the whole field of Sanskrit literature, Ganapati Muni 
held very dear and sacred two treasure-houses of knowledge. 
One was the treasure-house of mantras, the rig veda samhita; 
the other one the secret treasure—of all sastraic knowledge, 
the mahabharata samhita. “Either one should read the maha 
bhashya or one should govern a big kingdom”. This saying 
was very much to the liking of the Muni. From the point of 
view of composition, three commentaries were dear to his 
heart. The first place he gave to Patanjali’s mahabhashya, 
second came the bhashya of Sabaraswamin and the third was 
the sariraka bhashya of Sri Sankaracharya. Side by side with 
his glorious luminous life blazed forth his tireless endeavour 
towards social uplift, welfare of the country, unity of all 
religions and propagation of the true sense of vedic mantras 
and the Deities. We find these expressed in various places in 
his works, hong time ago, he sang: 

'dtM') -11*1 HI CHICHI CM 

fFn cr n 

“O, the vanquisher of the demon Mahishasura, O, 
the one who shares half her body with the Male, 
even a prison house would fetch immense joy as a 
celestial garden to a person of merit whose mouth 
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is always engaged in repeating your name, the 
sacred of the sacreds”. 

There is no doubt that some Divine afflatus took a human 
body for manifestation and lived on earth for some years. 
We have read that Nigamanta Desika who did so much for 
Vaishnavism made it known through his work, sankalpa 
suryodayam that he was an avatara of the bell of Vishnu. 
Likewise Ananda Tirtha Acharya proclaimed himself as the 
third incarnation of Vayu. Vasishtha Muni also says in umd- 
sahasram and in his other works that he was bom as an amsa 
portion of God Ganapati. 

Such was the Muni who strode over the whole country, like 
a Vedic Rishi of yore come to life, to propagate the para- 
mountcy of Indra, the Supreme Vedic God and to establish the 
true Vedic religion; a rebel and reformer he came to bridge the 
ever-widening gulf between the principles and practices of 
Hinduism; a poet par excellence, he was the model for others 
to follow; a versatile genius, a rational traditionalist, he 
showed the way to synthesise science and religion; a man of 
God, he came down to show the Godhead in man. 

We shall close this brief sketch of his life with a verse of 
salutation composed by his illustrious disciple Sri Kapali 
Sastriar: 

Frt f^rfrirt: tHter g greri 

‘v-ai’lPtaeiri 

“His wisdom and knowledge is from the vedas. 
With scintillating speech he sets the seal of bliss. 
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His strength is founded on the valourous seers of 
the Bharat land and the ancients have established 
him. The mantras are his friends and his good 
fortune is that Maharshi is his Guru. His throat 
reverberates with poetry, his intellect is his wealth. 
To him the ineffable, salutations”. 



COMPOSITIONS EXTEMPORE 


Kavyakantha Ganapati Muni was a poet who could be ranked 
next only to Kalidasa. His ready wit, quick repartee and 
instantaneous replies took the form of compositions extem¬ 
pore, some of which have been preserved by his disciples for 
posterity. These have been recorded in the Muni’s biography 
vasishtha vaibhavam by his great disciple, Sri Kapali Sastriar. 
For the delectation of our readers, we shall mention them 
here. 

1904 was the year in which Kavyakantha did his first 
ashtavadhana in Madras. At that time he was staying with 
Satenjeri Ramaswami Iyer. One day some friends of Rama- 
swami Iyer, who were conversant with the Sanskrit language 
and had a liberal university education on modem lines, 
gathered in his house with a view to enjoy the company of 
Kavyakantha. After lunch when all of them took pan and areca 
nuts, as per custom, Kavyakantha excused himself by saying 
that he was not in the habit of chewing pan. The friends asked 
him for a Sanskrit verse on the subject of chewing pan and im¬ 
mediately the following verse shot forth from the mouth of 
Kavyakantha: 

HCT g farT*T II 
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The tambiila is made up of betel leaf, lime and 
areca nuts in proper proportions. Lime has the 
quality of burning the tongue. So sudhadhikyam 
sprhet satruh, your enemy wants excess lime in 
your tambiila. Areca nuts have the quality of 
causing anemia. So phaladhikyam sprhet bhishak, 
your doctor wants excess of nuts in your tambiila. 
Betel leaf is a reputed aphrodisiac. So patra- 
dhikyam sprhet jaya, your wife wants excess of leaf 
in your tambiila. But your mother wants all the 
three in your tambiila in proper proportion mata tu 
tritayam sprhet as she has only your good at heart. 

Thus the verse at one stroke describes the medicinal pro¬ 
perties of the ingredients of the tambiila and the proper way to 
take it. 

Ramaswami Iyer’s friend and neighbour, S. Doraiswami 
Iyer, was very much attracted by Kavyakantha’s magnetic 
personality. Though a product of modem education, he was 
completely won over by Kavyakantha’s avadhana and poetry. 
Once he related the story of Shakespeare’s Macbeth to the 
Muni and at once the Muni started his instantaneous composi¬ 
tion with the words: 

“Long ago in the country of Scotland there was a 
king by name Duncan” etc. 

About that time, one day Tandalam Sri Subrahmanya 
Sastri asked Kavyakantha for a verse which would equally 
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apply to Subrahmanya, Ganesha, Parvati and Parameshwara. 
In a minute Kavyakantha gave the verse! 

Hug i 

uiteflfcRStrfrT Sl**m II 

‘May jagatldharajdmdtd be for your utmost wel¬ 
fare—whose glance makes even a person who has 
nothing, equal to Indra’. 

Here the pun is on the word jagatldharajamata, jagatl- 
dhara is a mountain; jamata is son-in-law; that is the son-in- 
law of the mountain Himalayas, Parameshwara. Or it can be 
split as Jagatldharaja and mdta meaning the mountain-bom 
Mother, that is Parvati. 

Or it can be construed as one whose mother is the moun¬ 
tain bom Paravati, viz. Ganesha and Subrahmanya. 

At another time, during a conversation with the famous 
scholar Vedam Venkataraya Sastri, Kavyakantha spontane¬ 
ously uttered this verse: 

w siwR^sil 
«mH=isiif41 it 

There is pun on the words sarvajna, siromani and dldhiti. 

“Like a new teacher proficient in sastras, may the 
smile of Siva’s spouse which is skilful in pointing 


Compositions Extempore 


109 


out the flaws in the rays ( dTdhiti ) of the moon, the 
crest jewel ( siromani ) of the omniscient Lord ( sar - 
vajna), dispel your doubts”. 

As applied to Vedam Venkataraya Sastri, “May this Sastri, 
fresh as the smile of Siva’s spouse, skilful in finding flaws 
even in the work on nyaya called dTdhiti of the all-knowing 
(sarvajna) scholar Sri Siromani Bhattacharya, dispel your 
doubts”. 

When Vasishtha Muni first visited Tiruvottiyur, his dis¬ 
ciple, Sri Kapali Sastri, showed him around the temple and 
explained to him about the Kali installed in the prakara of the 
temple. The tradition is that the Goddess is in a well in front, 
the mouth of which is covered with a circular stone. On 
hearing this, Kavyakantha spontaneously composed a verse 
praising the Goddess in the well: 

frARl ’ HlfaRM etilMclfa fazfaT 

wnftsafa m£ i 

fllfHIMd 

“O Auspicious Kali, the sovereign of the entire 
Universe, angry with the hordes of demons, you 
shine in the well. O the inhabitant of the lustrous 
Adipura, bale out from the well of distress this 
servant of yours devoted to your lotus feet”. 

Once, in the temple itself, in response to the request of his 
followers Kavyakantha instantaneously composed and sang 
more than fifty verses extolling the glory of the three seed- 
letters of the bald mantra. After he finished, in the silence that 
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followed, people around him experienced waves and waves of 
sound gushing forth and immersing them in the flood of nada 
for quite some time. 

When Kavyakantha was staying in Tiruvottiyur, he re¬ 
ceived a letter from Tiruvannamalai written by his young 
disciple, Vasudeva (Sri Vasudeva Sastri) who was just then 
learning kavyas and the science of poetry. He had finished the 
letter with a verse which ended as varteyam subhasahita 
praharshinl cha ‘it is all good news and joyful’. He had also 
indicated the metre of the verse as praharshini by punning 
on it. There was nothing special or unique in the disciple’s 
composition; at the same time it was without any mistake. 
Kavyakanthahadtheknackofencouragingpeoplewithoutgiving 
them any undue praise. He replied to that letter in the same 
fashion by finishing it with the following verse: 

rfer ^ 

WTO *1*18 t-d •IFtm I 
<£k<fefrlaP(«(ila tJTO? 

5(M Hlftdftdlfrl I 

“Vasudeva, your letter like a fresh warble reached 
my hands today. It is very beautiful like the voice of 
a parrot, very sweet like the prattle of a child”. 

In 1909, when the Muni again came to Tiruvottiyur, in the 
course of conversation, Sri Kapali Sastri told him that in 
olden days Vedic knowledge flourished well at Tiruvottiyur 
and all scholars flocked to that place. On hearing this, Kavya¬ 
kantha broke out in verse: 
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yiftwwm yaRn wrt i 

$ci«i 

Strlis SPSIPJrn WIT I 

“The corners of the cool eyes, the life-breath of the 
one who bears the digit of the cool-rayed moon, 
reign victorious in Adipura where from end to end 
echo the discussions of the arguing scholars”. 

At about the same time, once when he was relating about 
his return from Calcutta along with his brother, Sivarama 
Sastri, the Muni said: “When I was young and doing tapas, 
only once, the thought of my wife troubled me. Why should I 
be ashamed to tell what happened?” Then he broke into a 
verse: 


ww ■qsrcRrsr 

srt RmhraRtrn 

Wtfr1#WT snRflH II 

“Though meditating on the lotus feet of the Lord of 
the Pramathas, in rainy season, espying heavily 
laden clouds of charming hue, Ganapati, an em¬ 
peror amongst poets, agitated due to separation 
from his beloved, did not find peace on the banks of 
the Ganges”. 
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Continuing the conversation for a while, he exclaimed: 


9>frT tpfrT ; T«IT 
cfif •i'3'Jii'tni't 

«4dM4ri 

w ° r c pHg i wird wird 
^cPfalfh STO n 

“How many men of meanest calibre do we not see 
engaged only in filling their bellies and craving for 
enjoyment with women in the nights? Here, in this 
world, a solitary man of knowledge spends his 
night profitably in constant meditation on the lotus 
feet of the supreme Siva.” 

At another time, when Kavyakantha went along with his 
disciples to the sea shore, he became silent when others were 
conversing. “Are you thinking about something?” asked a 
disciple. The fourth foot of a verse came out first from the 
poet: 


<sii^ai^-4frii ■qfrTwm 
uprfrPJff: 

“This person is thinking at every step about the 
plight of the country”. 
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Again, he exclaimed: 

gS^§tevSrP 



rR <jftri|^ ^ TJ# 

HTrfliRt 

y'ifjiri y'Jirs'^Ni 

HRTR y II 

“Again and again thy enemies rise and occupy thee 
mercilessly. No valourous man is seen to offer thee 
an unimpaired hand. Motherland, where are thy 
beloved ones, those ancients like Bharata, reposing 
in whose unvanquished fortress like arms thou 
hadst no fear”. 

Until 1907 Kavyakantha gave public demonstrations of 
ashtavadhana. Afterwards he turned his attention more to tapas 
though he had no aversion to the pursuit of literary studies. 
Once his disciple, Sri Kapali Sastriar, requested him to relate 
his exploits of ashtavadhana. As he went on hearing, the 
disciple wanted to see the ashtavadhana performed at least 
once for his benefit. The master agreed to show some items. 
As they were talking, a Telugu poet knowing Sanskrit and 
known to Kavyakantha arrived on the scene. After exchange 
of greetings, the visitor requested Kavyakantha to favour him 
with a Sanskrit verse in vasanta tilaka metre which should 
express the considered opinion of Kavyakantha on Poetry. As 
the vasanta tilaka metre requires a verse in 56 letters, the 
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Telugu poet took a slate, drew a rectangle comprising 56 
squares and gave the slate to Kavyakantha. As he was pointing 
his finger at random to the squares, Kavyakantha filled the 
squares with letters, till finally all the squares were filled up. 
This was the result: 

^fcisqifn ieiyoti 

-iHUHii ff^rT g^fct I 
^elrlRI 

“Poetry, without blemish, gives satisfaction, grants 
enormous wealth, creates a new society, drives 
away distress and melts even the hearts of Gods. To 
whom does it not prove good? 


When Kavyakantha placed the letters in the squares, only 
once he hesitated a bit. That was where the letters niitna were 
written. 

There he expressed his considered opinion about Poetry. 
The ancients said that the purpose of Poetry was to acquire 
fame, make money etc. kavyam yashase’rthakrte. ‘The king 
creates the times’ said the ancients. Rather, the poet creates 
the times. He creates a new society. Thus Kavyakantha ex¬ 
pressed his opinion about Poetry. 

In 1903, in Arunachala, the reputed Panchanada Sastri who 
was teaching in veda pathasald passed away and his place in 
the school was taken by Sri Ramachandra Ghanapathi, a great 
upasaka. On hearing about the event Kavyakantha expressed 
hismelf in these two verses: 
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fenjij 
3=|^t | 

£3<4r) II 

nw^rqrfo^sspiT 
rif4|c^ r qHH^ I 

vncrwr^p'l 
riucwPi«h< ^arf^Frr ^ir n 

“The scholar Panchanada gave up only his body 
composed of the five elements. Ah, the whiteness 
of the moon, formerly well known as his fame is 
there even now for every one to see. Just as the 
work of the sun who has set in the western ocean is 
taken up by the moon, the lover of the clusters of 
stars, the work of Panchanada is accomplished now 
without any blemish by Ramachandra Ghanapathi”. 

Kavyakantha initiated Ramachandra Ghanapathi in the lore 
of sri vidya and his affection towards his disciple grew as the 
years advanced. When after twenty five years the Ghanapathi 
passed away, the Muni sang the following verses: 

MRsrfit TT’TSRJt Wcrr 

sil'N'W smftt 11 

“The great soul Ramachandra of Bharadvaja clan, 
preceptor of the Vedas, disciplined in action, true in 
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speech, of meritorious name filled the earth with 
his fame and attained the place of all good, where 
there is no sorrow”. 

f^rafTFT ■pFi ii 

“May the word of Ganapati who is the servitor of 
God come true! May Ramachandra, the best of 
Brahmins attain the sorrowless state! His fame re¬ 
mains as a repository of all good qualities. May his 
immaculate character, like his wealth, pass on to 
his sons!” 


The eldest son of the Ghanapathi was Sri Subrahmanya 
Sastri (Raju Sastri). Like his father he was devoted to the 
Muni and the Maharshi. 

In 1917, the Muni along with his wife was doing tapas in 
Kundalipura (Padaiveedu). There once when he was inspec¬ 
ting the ruins in the environs along with Isvara Swami of 
Tiruvannamalai, the latter explained to the Muni about the 
story of a broken idol there. On hearing that the Muni ex¬ 
claimed: 





'M'fmiMR'dlR'Jli 
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“O Master, with jewelled ear rings that create a halo of 
light illumining thy bolt-like arms, O, the head of the 
servitors at the feet of Siva, O the guardian of the Fort, 
salutations to thee, salutations”. 

When the Muni was in Arunachala, one day he received a 
telegram from one of his disciples, Subrahmanya Sastri at 
Secunderabad that he was seriously ill and he wanted to see 
the Muni. Always affectionate towards his disciples, the Muni 
covered the long journey by train and came to Secunderabad 
to see his disciple. The disciple got cured quickly in the 
presence of the Master. The disciple thought that he got the 
illness because he practised Yoga. The Muni’s contention was 
that if there was sufficient Yoga power in the body, all illness 
would vanish. As the disciple wanted a verse of blessing from 
the Guru, without discarding the view of the disciple, the 
Muni gave out this verse: 

'Stniiten-nHi 

“May the Supreme Goddess, with her shining cool 
lustre of her gaze, protect us, burnt by the flames of 
the fire of disease that does not brook the darkness 
of ignorance.” 

In the year 1910, Kavyakantha gave a talk in Madras, 
praising self-effort as against reliance on fate. He profusely 
quoted from the shastras in support of his arguments that 
one’s actions depend on one’s intellect and not the other way 
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round. In the course of his talk he praised the role of the 
householder, the grhastha and cited this ancient verse in 
support: 

“O son of the king, live long. O son of the ascetic, 
don’t live. O good fellow, live or die. O hunter, 
neither live nor die.” 

This is a verse full of significant meaning. The son of the 
king, because of his wealth and power, has a happy life on 
earth. As the sins of the people fall on the king, even if he is a 
goodman, he is bound to suffer after his death. Therefore, 
he should live as long as possible and not die. 

On the other hand, the life of the son of the ascetic is full of 
hardships and tribulations. But after his death he is bound to 
be happy because of the meritorious deeds of tapas etc. done 
by him and his father. Therefore, he should not live; he should 
manage to die as quickly as possible. 

The householder, the good man. Sadhu does good to 
everybody. Therefore, his life is pleasant and others are kind 
to him. After his death, the good done by him during his life¬ 
time comes to his help and he is bound to be happy. Therefore, 
the goodman may live or may die. In both cases, he will be 
happy. 

The hunter lives a miserable precarious life. Therefore, his 
life is difficult and he should not live. But when he dies, all 
the sins committed by him by killing living beings will bear 
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fruit and make him miserable. Therefore, the state after death 
also is not inviting and he should not die. So the hunter should 
neither live nor die. 

Thus the great Vasishtha Muni illustrated the goodness of 
householder and the greatness of the grhasthasrama. 



UMA SAHASRAM 


This work is the magnum opus of Sri Vasishtha Ganapati 
Muni. He composed it as a part of his tapas in gratitude to the 
great Goddess Uma for having given him the Maharshi as his 
Master. And it was done in the presence of Maharshi, who 
was all the time steeped in his Self. Therefore, each verse of 
umasahasram has the potency of a mantra and the whole text 
can be used for parayana, devoted recital. About the date of 
its composition the Muni himself said: 

RH*# ihllrrW 

WS<4i iwwl 

R#ct f^SrrVlRHWi srfcRT *RT II 

“This stotra was begun on Tuesday, the sixth day 
of the dark fortnight in the month of Kartika in the 
year Plavanga and was finished on Sunday, the 
eleventh day of the bright fortnight in the month of 
Margasira by me who had taken a vow to complete 
it in twenty days”. 

Later, as a part of his tapas, the poet revised this sacred 
text seven times. No wonder, the mere reading of it bestows 
all happiness on the devout aspirant. About this the poet 
himself has said: 
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sMfillSHri^ II 

JWW m ^ow^rn I 

*mr vfe n 

“If a fortunate person recites this text and thereby 
surmounts his misery, it is the glory of the great 
Goddess; let it not turn my head. My devotion 
towards the mother’s feet has gushed forth, taken a 
literary form and has become this text. If some 
purpose is achieved for the good people by this, I 
have succeeded.” 


There are thousand verses in the text. It is divided into 
forty stabakas of twenty five verses each, four stabakas con¬ 
stituting a sataka of which there are ten. All the verses in a 
stabaka are of the same metre while the stabakas are com¬ 
posed in different metres. The first verse of each stabaka is a 
benedictory verse extolling the smile of the Goddess. 

If all the first verses of the forty stabakas are read together, 
one is wonder-struck at the variety of ways in which the poet 
describes the smile of the Goddess. The last verse in each 
stabaka gives the name of the metre employed in the stabaka. 
As such, if one memorises all the last forty verses in each 
stabaka, one would have no difficulty in recognising the 
various metres in which Sanskrit verses are couched. 

The mode of creation, the supreme form of the great 
Goddess, the forms of the Vedic and Tantric deities, means of 
getting their favour, yogic experiences got by the grace of the 
Goddess, the essential principles of dasa maha vidyas, the ten 
Great Disciplines, method of worshipping them and the fruits 
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of such worship, practice of vidyas enunciated in the upan- 
ishads —these are some of the profound topics that are dealt 
with in the text, backed up by the authority of the sdstras and 
the authenticity of self experience combined with rare poetic 
feeling and charm. The Sanskrit rhetoricians define the value 
and purpose of poetry as kantasammitataya upadesa yuje. 
“Poetry does not command like a master, as do the scriptures; 
she does not advice like friend as do the puranas', she accom¬ 
plishes her object by an intimate appeal, as the beloved wins 
the heart of her lover, by her charm of address and resonant 
sense, by a pleasing tact of expression laden with suggestions, 
finding her way straight to the soul of her lover, for his 
acceptance and delectations”. 1 Such is the poetry of Kavya- 
kantha and he excels himself in umasahasram. 

What does the poet himself say about the work? 

<ff?i i 

dlcIr'JMIHWKSIlRwi’i I 

felfcri fafasj dlcltefriSIH fasta-iln I 
q i cKmirHi^ rlMdlfa^cTM: II 

WIW qcHHiHt i tedflH I 

“Whatever has been revealed to me in measured 
words by the seer Ramana, whatever I have learnt 
from my revered father through initiation, whatever 


1. Sri. Kapali Sastriar in “Sphota and the Spoken Word.” 
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I have gathered from the Tan trie works of the ancient 
masters of the path, whatever I have heard from the 
most sacred esoteric groups, whatever I have known 
in various ways by looking into itihasas, whatever 
has been seen and experienced by me in the course 
of my extensive tapas —all that I have explained in 
appropriate contexts in this stotra about the Great 
Deluder, the presiding ruler of all the worlds”. 

By this, one should not imagine that only profound and 
serious matters pertaining to vedas, tantras and metaphysics 
are dealt with in this great piece of hymnal literature. The 
music of the metres and the elegance of expression, these two 
are enough to hold the readers spell-bound. Lovers of Sanskrit 
Poetry, students of Rhetoric and the learned critics, all find a 
delectable feast in this grand Poem. The Goddess is portrayed 
as the daughter of the Mountain Himalayas and there are 
charming descriptions about her birth, childhood, youth, 
marriage and love. Artistic portrayals, deft and delicate deli¬ 
neations and delightful descriptions abound when the poet 
talks of the ravishing smile, the gracious glance and the glory 
of the name of the Goddess. Various rhetorical qualities like 
ojas, prasada and madhurya pervade the whole work and make 
it a vibrant vehicle of soul-filling Poetry. 

arafa yr fwan i 

HMcHM : rUf fipfaSFcdT i 

“If there are a few qualities in this work which have 
the approbation of rhetoricians, it is the glory of the 
Goddess of Speech flowing without any impedi¬ 
ment”. 
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said the poet in all humility. 

Let us take one or two verses and illustrate the unique 
beauty of this grand poem. 

The episodes of love between Parvati and Paramasiva are 
described in the twelfth stabaka which reminds one of the 
eighth sarga of kumarasambhava. In both, the theme is love 
and the metre employed is rathoddhata. But the poet of uma- 
sahasram feels that it is not proper to describe the amorous 
acts of the primordial parents. How he nicely avoids the 
embarrassment by this verse! 

srsrerf ftwiwwn 

forqfr f c T I! 

“If the wife crushes buffaloes and is steadfast in her 
discipline of celibacy and the husband vanquishes 
the God of love, who can know the secret of their 
amorous sports?” 

In the stabaka describing Ardhanarisvara, the first verse 
runs thus: 

FT Tftfqi 

II 

“The child Skanda sucks one breast and stretches 
his hand for the other. The smile of the Siva couple 
in one body, arising out of this, reigns victorious.” 
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The child Skanda is not aware that his parents having a 
single body, have only one breast. As is usual with children, 
he stretches his hand for the other. Seeing the discomfiture of 
the child, the Siva couple smile. 

In this great poem, every verse has to be read and its beauty 
enjoyed. It is very difficult to be selective. This gem of 
a poem has been set in the gold of a lucid Sanskrit Com¬ 
mentary. The foremost disciple of Sri Vasishtha Ganapati 
Muni, Sri Kapali Sastriar wrote his Sanskrit Commentary 
prabha on his Guru’s work and made umasahasram well- 
known amongst spiritual seekers and literary savants. It was 
no wonder that Sri Sastriar-himself steeped in yoga and tapas, 
equipped with an erudition of no mean order, renowned for his 
scholarship in the language of the Gods, famed as an adept in 
mantra, tantra, ayurveda, Astrology and all the sastraic lore 
was able to bring out, in his commentary the intricacies of 
thought, the wealth of feeling, the beauty of the scintillating 
style, the delight of diction, the lifting melody and rhythm, the 
various nuances, shades, colour—all those things that go to 
make the grand poem. 

Sastriar called the commentary prabha the light that em¬ 
anated from the effulgence of Vasishtha Muni and justified 
his writing by saying that it was like offering as arghya 
Ganges water to Ganges itself gangayas tlrtham adaya tasyam 
tasyai jalanjalih. He said in all humility that his main reason 
for writing the commentary was to prevent the cessation of the 
progeny of knowledge vidyasantana vicchedavaranam mula- 
karanam. 

Umasaharam stands as a fitting monument commemora¬ 
ting the lives of both the Muni and the Maharshi on earth. 
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Isavasya upanishad occurs at the end of the white yajur veda 
(vajasaneyi samhita) and is considered to be very important in 
the field of original Upanishadic thought. Though these verses 
are couched in very simple Sanskrit, the meaning is not at all 
clear as apparently contradictory terms are used and the pro¬ 
blem is to find a meaningful reconciliation. 

The upanishad has not lent itself for a polemic interpre¬ 
tation at the hands of the traditional commentators. In this 
bhashya of Tsopanishad by Vasishtha Muni, we find a refre¬ 
shingly original approach. In the light of the Teachings of the 
Maharshi, the Muni proceeds to clear the intricacies in his 
simple and elegant way. All the hidden and secret teaching in 
the upanishad assume a contour and a meaning in the light of 
the Maharshi’s teachings. 

The bhashya in Sanskrit is itself published for the first 
time and the English translation is bound to reveal how the 
Maharshi’s teachings are very much akin to the Upanishadic 
thought. 



ISOPANISHAD BHASHYAM 

The Commentary on Isopanishad 


fifectlqpisrj EqrsqiWT: 


Now we shall comment on the Upanishad of 
Vajasaneyi Samhita. 


Mantra 1 


aft ^sil«ll^qpl< t# 

^FTrt I 

fa gsiyftaT 

'tFJV: II 


^FTcST ! trfn£W ^PTct 'lIcMd. VI«Nd. '5frl«U«m 

; rj?t is tm ; &tt tr4 st^h qwipwi ; arosro 
3c*T*f: ; qRrqqrlH atRpsnft ^rl^frl^Nrl ; 

at^^nt, ffcrst^r: ; ftniitRTSTfq 

MRrqiAH fTJWSTcl fa<W<iSI!MRrt|l<l'1 W? 

»i?ra^»Tq: RtwtRt ?Rt Rnrar HFPtfh 

'jqtr ; ard^i qqmyi «FfqH an? ; *TPjth *ff 
; SFFqf^cTrt =T spfqRtct Sr^sf: 
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“Om. In this expanding world, whatever is 
moving and has life, all this is enveloped, 
pervaded by the Almighty Supreme Soul; 
leaving that portion which appears as the 
world, by not cognising it, experience the 
Lord; just as one can experience the earth of 
the pot by ignoring that part of the change as 
a conch-like neck etc. of the pot, so also one 
can, by abandoning that part of the change as 
name and form etc. in the world, get the 
experience of the pure Existence which is the 
Cause. Thus by these three words, the Yoga 
of knowledge has been expounded. The five 
words that follow say about the Yoga of 
Action; do not have any desire for anybody’s 
wealth. 

Mantra 2 
*F=r: 

i 

cm ft 

^ II 

VT. ftfedlPl, 5Tct rw 

I tFPFTMcrfcT ; Idl ‘iHllci 

-iiR-d ; npf -iifta 
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Doing the ordained actions in this world, one 
should desire to live long a hundred years. A life 
eternal is implied here, which is the fruit of the 
yoga of Action. In this way, the action does not 
stick to you, the man, it does not result in attach¬ 
ment. There is no other way than this one. The 
meaning is that for the actions not to stick, the one 
and only way is to perform the ordained actions 
without any desire. 


Mantra 3 


: 

dtgqS Hl*icl 
3Fshr cpraifdn i 
cifr) Or^iRi'ivsPn 
3 % tflcHfHl'rHi: It 


mt. mBPjan siRSffeci ; anp; 

atwt -qsiR #r vising stgtf 

: d^rk-MIcl ifrt 

3^ ; ^ cfcf Stir'ISR: wnirl ^IrHsIH^r^Irt ^ tgvqf 


srftrrc: fcmnwRi 'gsiqftwjA 

WTcRH^r ??1F : ft ctR <JcjfacH 

arf^<i«si-rt ; yfScTBT ntiJSiiqqi fifa? 3frT fclsjqd ; 

slWql'Tl^j ; JpfoWtg ^iomic«llrl «FfTrP yisHcf 

3P|fF^ STOfg '3tIF»T5T rti?q4*t 


Shrouded by blind darkness because of the com¬ 
plete loss of the force of knowledge, ranti they 
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take away asiin the life forces, make one bereft of 
right knowledge; the feelings that are obstacles to 
right knowledge are called asuras; in the com¬ 
pound, in the sense of pertaining to, the word 
becomes asurya; nama, by name, it has to be 
inferred that these worlds exist beyond the ken of 
our perception. All those who kill their souls-in 
the context, the meaning is this: because of two 
reasons that they lack self-knowledge and are 
tainted by actions, at the time of final exit, they are 
unable to separate the gnostic being from the body; 
so they kill their souls, because of the slip from 
right knowledge, they become equal to inanimate 
objects. They repair to the aforesaid worlds of 
asurya at the time of passing away; it is learnt that 
the worlds of these are akin to the world of a man 
who has swooned. The person who practises the 
yoga of knowledge experiences the self here itself; 
the person who practises the yoga of action ulti¬ 
mately attains immortality as he is not tainted by 
actions; but the other one, the killer of the soul has 
a repugnant end. This is the sum and substance of 
the mantra. 


Mantra 4 

: 
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MT. tfeilmsMc'ilct d<4c*l=t>i*iRi IVlft =Tfg : di^dd 

^cTMraRT ; Hd4rir414i 4'Mcd< snfydflRSRT Tj4*#d 

T«5r( Wt HI'-j'H. "qwinyiy: ; dctfcIHd 'SraojtlcT trg- 
SlF5Rts-A|Mr4fcl arfcRT^oufr ; dTffd. Hldfr6«ll Pidi^ill SiftnwMl 
«iiytMl<4<5UffcT UTdtfcf ; ‘■l^Mc^ld ^Bdlfcl ^*lr c llcl d'llfd'ic'll^ 
3F*#t: fcnjfrrf^C 3TPJS^*H#n( d^HI'dftWf Plftofa dFH tPdhjr^t 
'^llrd'hl ftwit tJt4ri4: 

The one, being the material cause of all is the soul 
of All, Absolute, something indefinable. It is 
unmoving, stable, by nature; through its quality of 
knowledge it has more speed, faster than the mind. 
It goes in front and the gods following behind 
could not attain it. It stands motionless but over¬ 
takes the others who run. In that the wind holds the 
essence of the waters, its own action-force. As it 
does not stick to anything, is subtlest of the subtle 
and transcends all, no other manifestation could 
touch it. There the wind as the instrument, became 
the subtle essence and sustaining it in the form of 
prana vital force, attained union. This is the 
meaning. 


Mantra 5 
*F? : 

d^'dfrl d'-^dfr! 
cl 54 } d&Pr 1 <& I 
d<!'Tl<^d4«4 
d$n 4 H!IHl strand: It 
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HT : rl^frl ?F#HfcT HTg^lftrHr I cR^ giil^l-r^fcic-MIcl I 
d'<rf%4> ftfHT-xI^r'IIrl I ?RFT t#FT OR* H 
I rRFI H4FT I -gyfftc^RmfcT I HR >i< u l: I 

It moves, it moves not, in the way aforesaid. It is 
far away, as it is in the orb of the sun; it is quite 
near as it is in the heart. It is in all this, not only 
in the orb and in the heart. It is also outside all 
this. It fills everything. The two u’s are exple¬ 
tives. 


Mantra 6 
HR : 

HFJHnifaPJcllPT 
arirHFlHrjqwiri i 

aalHfq'd'j'-Hcl II 


HI : 3HcHpUl«l 'H^qgilTrl I WHFTcr 

I rTcitsg^cjiHfa^'jmrl H ^RTHTH HHfrT I 

HTr'RsNlrt I #T Fr<kPisSc4c| I 


Whoever sees all beings in the Self and the Self in 
all beings, he does not shrink with disgust from 
that experience. He does not become disgusted 
with anything as the Self is perceived everywhere. 
The experience of this state will come only by tena 
tyaktena ‘leaving that’. 
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Mantra 1 
M^T : 

3n?^ranjf^3iRrT: i 
R'bc'IM'j MlWcT- II 


Ml : frRRrl dlfcM5#Hj MfcMM S'SIlfasW 
arjMTMI-^HilsiHIct l Flit ■JSIlf^lSl^ ^F^HgqWri: JWR %: 3E 
Step? MWIcliSril^ I ''J'N' fVwiSIr-MirtH 

I fcRPRTMT I fcmfcloMMIMHri M4jMr«lSlirlfiilfrl I 


For the knowing one, for the knower of the Self in 
a particular state, all beings become only the Self, 
as the perception was without the separative idea. 
What is delusion, what is grief to a person who 
perceives the oneness in that particular state ? The 
meaning is that for him there is no delusion, no 
grief. Earlier it was mentioned that the experience 
of Brahman resulted from abandoning that part of 
the change. 

Here the perception of everything as Brahman is 
mentioned. Serving the changes as sensory objects 
results in Samsara, the cycle of births and deaths. 
Worshipping the same as manifestations results in 
an integral experience unchallenged. 
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Mantra 8 
«P3T : 


ferpj: 

WTrR-'ETcTts^ BjRtJIrl 
Slice)HHP-H: II 


HP t-tg«Ki: yw«ilscw<)*iafl<n I 3T3H*nhlr^I?l '3f'Jlfci4>r««n 

i pi 3 p#hh i 3mml«i«5 ar«nf<«n i pj 'ST^rt 

Mtf'IKt HPT I epf%: 11^ I »fM HHH&P I Hf^f 
<1«l1r*l‘Hl4l«4l'T|: I F^Pf yR-fe(iHlfelHNlct I 


4Rr1cHMSIH. I HIHRTSHrP HrHrPRT I StTiKr#«P W«P Rtf 
I sqSHTct IWfH I arf^Jl I 

^IcHlP-ScM M^1<H eRtjlRd: I IS'Klfa'N<|S<lPlci|«i> II 


He, the released person got a white immortal 
luminous divine form, bodyless, without any scar 
as it could not be hurt nor of flesh and blood as it 
was not made of the physical elements, pure 
without stain, not tainted by sin as it had no 
contact. 

The poet seer of the Mantra the Master of the 
mind, pervaded everywhere being the Self of all. 
Self-bom as he manifested of his own volition in 
the immortal divine form, that person created in 
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the world for years sempiternal for the benefit and 
welfare of those who want to know, the things that 
ought to be known in the light of Truth. He esta¬ 
blished these things. This is the utterance of Self 
realisation of the seen made covertly. Some say 
that this utterance refers to God. 


Mantra 9 


*F=5r : 

3FST rPt: SlfasipTl 


. ifsjc|citfiPlilpTfqifc l wfil I qnwa 

I rf aFUrW vRiSH^tI sIH^-Mr'IIrt I % RrarPT 

vftsiPti i fcraroferar^T fafiFt «*>«iRiu h 

qaaiA i Riw w; i qsrjvrqifct Rrctatci i 

I rMRlWPli ■^'hr't'ini6 u iin srfMt^fcT I 3: 

qis'y^r : ii 


Avidya, ignorance is mere sleep; sleep is sheer 
ignorance for at that time a person does not know a 
thing. Those who resort to avidya enter into a blind 
darkness as they are devoid of knowledge. Those 
who are attached to mere knowledge, knowledge 
arising out of the study of the three Vedas etc. and 
knowledge bom out of wordly wisdom, enter into a 
darkness. By not knowing the changes, knowledge 
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becomes noncomposite and can never result in the 
knowledge of Brahman. There is mutual contradic¬ 
tion in that by division the changes are known and 
by nondivision the Brahman is experienced. Thus 
this does not uproot the worship of manifesta¬ 
tion. There as the changes are not grasped as 
separate things, it is only ignorance, avidya. Uh is 
expletive. 


Mantra 10 

: 

m : fcrsrqr wwii t ^R-wrai 

( zfa: cTrl WW frrerafSfr I M HWlTfeicTSN: I ?fcT ^1*1 
sftwfotg yr ^cici-ci: i *rafrr fr 

vchahtM ngfttid ■qs# sffr nra 11 

They talk of a different result effected by knowl¬ 
edge which would be explained. They talk of 
another result effected by ignorance which would 
be explained. From those valourous ones who 
explained to us their operation, we have heard in 
the aforesaid fashion. The purport is that though 
mere knowledge and ignorance are of no use, they 
bear fruit compositely in another way. The same is 
said: 
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Mantra 11 

: 

fagi #rah? 

■SlfcRraf car'll 
fqsiqls'ldHg'jd II 

mi : f^rararfaurat weiiqwm i Mt ^ gmi?T f^raR 3ifagrg?t 
MeldifqM: I 3?RI ?%3R ifrf^rT tg^RTM falR MT*hpbT 

r^chKI’JII JlffeR sirloqifeqifqiH: I fMlfag-qi MPfaf^T fawN 
aiT#fm PTfacrH *$=% WlS^r# %RI fgcRI^RII ^cT gtgclcfsl^i 
MI^T f^fcRc^rl VIHlirl I 3RH: TJ2rMI^T dHHjMelfcl M^Sgt 
oRRR% dWHl?! ^IRMcricT I STcTOR^'toli t'raF^Mrt I tSq^Hufqsi't 
MMo^gMf%RR>Rf^r d MMtfilW: I d^ftted^q Mcmim: I 3Icl: 
^cidiMRaiPtf^i i srf^rar f^nerat: vj<fdficqi h*j**r: wnMci ii 


The one who knows both about knowledge and ignor¬ 
ance together, compositely, becomes at the same 
time knower and non-knower. Knower of what? 
Non-knower of what? If a question is asked like 
this, we shall comment that he is the knower of God 
and non-knower separately of the changes. He crosses 
unconsciousness, death by the instrument of avidya, 
that is by not separately knowing the changes and 
attains an immortal eternal state of being in Brahman 
by vidya, that is by experience of God. One who 
knows the world separately and experiences, does not 
experience God though he knows him by inference. 
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This is why pursuit of mere knowledge is prohi¬ 
bited. One who does not know God, even when he 
does not know the universe, is not stationed in 
samadhi. We see him only as overcome by sleep. 
Therefore sheer ignorance is blamed. The seeing 
together compositely of knowledge and ignorance, 
vidya and avidya, in the aforesaid fashion is 
samadhi. 


Mantra 12 

T^T : 

3FSi m Tj filSlPrt 


ht. ^ ft'nrspjwei 

ifcT I yPlSlPrl t ^^rWrin 

^Tji^irsfrTiqRrl I tfacit rW yfasiPrl I 
'JUrT- efcrar hiRh yf«(a siciMN; 11 

Those who worship extinction, the diametrically 
opposite of existence, that is, those who merely die 
enter into a blind darkness. Those who are attached 
to existence, those who have taken birth enter into 
a darkness which is still more. The purport is that 
those who are merely bom enter into more dark¬ 
ness than those who are merely dead. 
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SFir^rg: tFHelTct 


t 


4 ^PFcifcraM u 


HT. KHcn^yPWHtg^WW I 3T#ra?rl f4-W^4'yWffl&^l'Ccl 
i ^t: arpn^ m w# r^TcraM i ftai stow H^rsnf^ 

Irish: I ifrT l i4'hiycW^ ,J l ^J^T^ciq-rr.fH H< (J I SF'Fft 
m. Y^SIehj, mf*T WFf^T fPjfkltf slrTHP* II 


They talk of a different result effected by exist¬ 
ence, which would be explained. They talk of 
another result effected by non-existence, that is 
extinction which would be explained. From those 
valourous ones who explained to us their operation 
we have heard in the aforesaid fashion. The pur¬ 
port is that though existence and extinction are 
causes for entering into darkness, even so they com- 
positely bear fruit in another way. The same is said: 


Mantra 14 

*F5T: 

tbjjrfa IcHIsm 
*Tfci&<5) v TTOir I 
ftHISiH fricftr# 
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mh #*ilctfcMish w Mt etarjprafo g'li^idl 

^freg Hcr#?^ i arfhnH fiirnrfi anraffrjcr: i error arrwro^ 
wMrlf^r HRIFirret ^leisfrlfcltsp: I tTO fcHISlH ^if^HWr^l'lH 
3tit5ljfft TT^T I 'Jrf TOT I rojf4T 3tT«FfTt »rfJlfrlft 

dl<Slr*-4lrt 7RRT «rgrt WT Wi?^ yi^tlrl I 

The one who knows, experiences both about 
existence and extinction together, compositely is 
at the same time bom and dead. He dies here in the 
body by relinquishing the ego-sense. By tapas he 
becomes unified with the inner effulgence and is 
bom. This is how it has to be understood. He 
crosses unconsciousness, death by extinction, by 
death in the body and attains an immortal Brahmic 
state by existence, by a divine birth produced by 
identification with the inner effulgence. 

Mantra 15 
*ro>r : 

Hwr^rqi^of 

HrqH)ifaR.ci i 
d'&ci ■ypr 


MT. flc4t-4 TriHfrM^ 5 # ferMFrR^ffr>M^T 

trqft MFtM ; yMlWrdld iff MPT I arftfejfT 

arrtsrfcdn 1 ar# wr?R^rr; 1 gih^di^lck 
1 yylddiu rtcwthr w*tmr*r umHt i 
f^r sfrTOni: 1 
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The face of Truth, of the inner Self, the divine 
inner eye located in the region of the eyebrows is 
covered by the eye-lid which is in the form of a 
golden vessel. As the upper part of the eye resem¬ 
bles a vessel, the metaphor golden vessel is used. 
Therefore, we are blind inside. O Pushan, the 
person in the orb of the sun, uncover it for one 
whose Dharma is Truth, the inner Self, for his 
vision. The inner vision is meant. 

Mantra 16 
*F=T : 

H’P' I 

^3% ^^TOcl’T cirri 

it 

HT: -gsR ■qfafqfH I t#^lFli 3^ I I MldlMc^ 

yji fi»< ,J <4 , i'4ic i Hi Mlg^d 9$ VNd. I 

i ^><uik i rpjg- i t r f t ^wii H^ii n^icfhtHi 

3igW^fcT 1 a^^rpl*! I 4>r4l u ld*i 

?0T clc^ MWft I #5# | tlRlr35RIT?Fclf 

139^ II 

O nourisher, sole seer, controller, manifest in the 
orb as hiranyagarbha (the golden womb) the 
indivisible self, the lord of the people, O sun-god, 
marshal the rays and gather them together. This is 
in order to favour all my life-breaths which are of 
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the same genre. This is the idea as the spiritual 
meaning of the ray is prana, life-breath. I see the 
most auspicious of thy effulgent form. The one 
who is this person, he am I. This is said after direct 
realisation. 


Mantra 17 

3T«ftr HFtRf i 

'3ft sFrlf FT? FT 
sbdlw cfifw II 


m. ftoFHfticT at’jri Rfg i HsonfttR i wte 

Sift? HtRFcT decNftcW: I HrdftW Rcrfri I 

TOW I RcftsfRTcprfftt; I c||4|lfH< *#lfcl3>i: I Hilled I 
y«4W WR -W*NraT 


Vayu has no place to merge, it is an immortal 
thing, devoid of any contact. And this body ends in 
ashes, is transient. This prayer is to Vayu. O the 
form of pranava, the doer of all actions, Vayu, 
remember me. Remember the meritorious acts 
done by me. The repetition of the sentence twice 
indicates the special respect shown in the course of 
the prayer. 
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Mantra 18 
MR: 

St# MM y MMT m4 3H-HH. 
fc|C«llPl^ q^MlPl feRR I 

MM MftcT Mm II 

mp ->#Jrr i i 

wmr m 3 fRt i RtcmiRt mmPt i ^p#r rf#ti f^rspt i mm 

y MMlsilM^M MF# I MM 3TMMM Mr# 1 *JfMM rRMPR TRt 
^qtf&r I 3 g*MM I MM #3rT f«#M I ^silHsfcR 

^4cll^^H< l »li P3r4faMStfcT I MR WMM r^MpRct &T f3& XRT 
3«im f«PJRM ffcT f«PJrlM?fcT II 

The Gods in the mid region and in the region of 
Heaven have been prayed to. Now the god of the 
earth region is prayed to. O Fire God, thou 
knowest all places; lead us by the auspicious path 
to wealth. Separate from us the sin which makes us 
ashamed. To thee we offer in abundance our words 
of salutation. By beginning with Isa (God) and 
closing with prayers to the Sun, Wind and Fire, the 
upanishad reminds us that these three gods are 
manifestations of the Supreme Tsa, yea, the mani¬ 
festations of the Supreme Tsa. 

'3TMPnf##MMfrT 
Here is the verse. 
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nNl | 


'D'Vh YcwHkci: il 


This is the anuvaka at the end of the samhita held 
secret by Vajasaneyins. This is brought to light as 
by means of a lamp by this simple commentary. 

MTST W?Fl I 

Thus ends the Commentary on Tsa upanishad. 



KAVYAKANTHA’S STYLE 


It is said that the style of a poet is judged by the manner he 
writes prose. In fact the prose style is said to be the touch 
stone on which the abilities of the poet are tested. Gadyam 
kavinam nikasam vadanti. 

Kavyakantha had the capacity of explaining abstruse 
metaphysical subjects in simple and elegant Sanskrit. It is a 
delight to read his commentaries. We have provided in this 
text, examples through Upadesa Sara Bhashya. 

He broke new ground in Sutra literature. The pithy 
aphorisms that he wrote are clothed in an easy understandable 
charming style. Here we give excerpts from “Tatvanusasa- 
nam", a work he composed extempore in an hour’s time at the 
request of one of his disciples: 


1. 

2. 

3. 

4. 

5. 

6. 

7. 

8. 
9. 


10 . 




dwjfnr: i 


qidlWuel S3 i 
'WfHfaqK'i UR'dln: I 


^ s 'j| A ci i fci 'ij i 

aflrHWft WNm: I 

^’qfrrqlM ■grwr ¥4^ *rwrir 

•Which-amcnsi Mowh *iawi an cud 
fa 5 P'1-II <-<*>< ,J i II 

ii 



146 


Bhagavan and Nayana 


Part Seven 


1. Now about Yogas. 

2. Good acts without expectation of result is the Yoga 
of Action. 

3. Meditation on the mantra by the mind is mantra yoga. 

4. Control of breath is Hatha Yoga. 

5. The stopping of mental activities is Raja yoga. 

6. Enquiry of Self is the Yoga of Knowledge. 

7. Self enquiry means only seeking the origin of the T 
activity and not discussion of sastras. 

8. Surrender of Self is the Yoga of prapatti. 

9. By means of Raja Yoga and Prapatti Yoga open 
oneself in great silence to the everflowing Sakti and 
culture the five sheaths incessantly with the fire of 
consciousness. 

10. Some say a part of this is an aid to transformation. 

In the same work. Part Eight gives a succinct 
account of the Upanishadic vidyas : 





2 . , fcitci rpfifasiT i 

3. wr I 

4. HcPT nfrt yi«|c||<j U||i}cWI wtfcTUI I 

5. cfar i 

6. m fagra! kw w wftfcrar i 

7. i 

8. TOR elltqitlrl II 
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Part Eight 

1. Now in Amrta Yoga, the vidyas that can be accom¬ 
plished in great silence; 

2. Merely remain with equanimity. It is Bhuma Vidya. 

3. With a steadfast mind, in the pit of the throat con¬ 
centrate on Om. It is Udgitha Vidya. 

4. Contemplate on the life-breath through watching the 
inhalation and exhalation. It is Samvarga Vidya. 

5. Meditate on the heat created by an intense study 
withdrawn from sensory perceptions. It is Jyotir 
Vidya. 

6. With a steadfast mind meditate on the relish in the 
tongue. It is Varuni Vidya. 

7. In the root of the tongue. It is Indrayoni Vidya. 

8. Meditate on the vision or on the seer. It is Upakosala 
Vidya. 


Even in private conversation, when Kavyakantha spoke in 
Sanskrit, his style was inimitable. About the grand poem 
Harasahasram that he composed in the presence of Aruna- 
chalesvara in the Tiruvannamalai temple and how he lost the 
only manuscript copy, he related to a disciple in these words: 
(as recorded in vasistha vaibhavam) 
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“One of my disciples Kalpat Ramaswami Sastri 
took my hand-written book of Harasahasram, the 
only copy I had, for copying, departed to his 
village and departed from the earthly scene. The 
book was lost; I asked his relations; they said that 
it was not to be seen. I felt aggrieved as though I 
had lost a son. These verses are those that have 
lingered in the memory”. 

There are not many specimens of letter-writing in Sanskrit 
and it is to the credit of Kavyakantha that he blazed a new 
trail. In the earlier articles, we have quoted from some of his 
letters to the Maharshi. Here is a letter written by him to the 
Maharshi from Sirsi: 

pRftisid i ^ sirPtt ^35; 

taicftcii wi i 3?# ,^=5 

I I WflWdl d8d:4>IHI 

vjqsii-rii: 1 1 1 ft 

nwriirT -qrf^f: # relSMSIlnll: I 3TRR1 dT m# dt differ 
Wt 1 Sifted I rift 

■qpfftg 'psNr 1 

HHcRT HSI'PjJct I fcrftcTBg^T «PPt WTrt:. 


O Lord, the Illusory Man, 

Here all is right.... Lord, I desire to place before 
thy august presence a little of my present condition. 
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Some consider great bliss as the supreme goal. 
Others think that an unexcelled accomplishment in 
Yoga is the important goal. Some others under¬ 
stand the conquest of death as the foremost goal. I, 
however, know the cure from desires as the 
beautiful goal. Many desires have been got rid off 
as they were useless. Some were got rid off by 
rejection. Some were got rid off after due experi¬ 
ence. Others were got rid off by praying to them to 
go far away. Even now, useless or useful, I am not 
able to cure myself of only one desire. I have no 
strength even to reject it. There rises no inclination 
even to pray to it to go away. 

I beg the sympathy of Bhagawan in my present 
difficulty. That desire is known to me and to 
Bhagawan”. 


Lastly we shall give an example of his writing from his 
unfinished novel ‘puma’. Written in the fashion of kadambari 
one expects long compounds, strained similes and unwieldy 
paragraphs. But what a contrast to the traditional style! 


ft'ffRiiWMT i to ff£st 

•PtfM'VRinte to# “cfto i rr## grorcr graft# TOisrftcP 
I W TOTOlftTO# I qTJlrr I 

t ara srfftft i sra# ■smsrfk*! i 

rljqiftter# I TOfcq SFR* To# I I elf 

qiftnft# i Bft# giftqn i cjfad srftra; i rffqjfttfe#: i 
qrfM qtftqrq i qFjq'JSM qg# tsrffcq i cifqift^ cr# i TOift# 
i sroft i 
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i PifticMtwsfr •qftftnszr t^r wiftrer i wfawA 
nmtr siftrfftsdfl i cutttp^ i «*%re% 

i "to cpr^t i 

WTPT MHU’lirl Pl^EH°'M I Ffr fh^T yml 

H^ct I RWR rR^ I #T fttshr *RT 

H^r( I ^Ht-cKl^frai^' I cRpft atr^RrR: IrtSf 

5=qtfM# I JpRTF^ I #T R"4uP«T 

i Hg'Hm f^nssw B^firarrqnft?T i #n?Tr 5c^r4?r i 
ftp*IFyfcT htsp" i 


flH^lM^SIUrlHJ^^yr+lc| ^n=^5T; W T^ht ^c#Rf3F*T 

I 3?T y|i>cl4irc1lf^y'<3lP) *RtiftT ^T olHI-4|<W'flrt I Irt 
yi<lei 4qrll HHlPl 1'iitti 4<Mcii*i^i'-^'w41rt II 


The Message on the Birth-Day 
Festival of the Guru 

Stunned as though everywhere by silence, the 
assembly was without a ripple. Then the master 
gave his priceless message to the assembly in a 
short discourse. 

“Children! The Supreme Force Para Sakti is 
the motive power of all the worlds. She shines 
beyond all. the worlds and also shines in the worlds. 
They call her transcending the worlds as Sadasiva. In 
this visible universe, her bodies are four. 

Sky is the first body. It is conditioned as 
Ishvari, empress of all the universe. The solar orb 
is the second body. It is conditioned as Gayatri, 
creatrix of beings. The earth region is the third 
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body. It is conditioned as Lakshmi, the sustainer of 
beings. The lunar orb is the fourth body. It is 
conditioned as Kali, the destroyer of beings. This 
is as pertaining to Gods. 

Now as pertaining to the Spirit. Sadasiva is the 
pure consciousness which alone remains in the 
Nirvikalpa Samadhi. In the Samadhi where there is 
outside awareness (Savikalpa) the Kundalini Sakti 
having her movement in the heart-space is Ishvari. 
Speech is Gayatri. Mind is Lakshmi and life breath 
is Kali. 

One should worship Kali by watching the in¬ 
flow and outflow of the life-breath. When it. is 
accomplished, the life breath Prana becomes full 
of light. One should worship Lakshmi by watching 
the thoughts rising like waves in the mind. When it 
is accomplished, the mind will be devoid of 
thoughts. One should worship Gayatri by following 
with care the subtle sound. Then the inner sound 
will become full of light. One should worship 
Ishvari by constant remembrance. By that the 
release of all knots will be accomplished. One 
should worship Sadasiva by a natural inborn poise. 
By that the Self will be transformed to Brahman. 
This is my message to my disciples”. 

The message which was a great teaching given 
at the festival of the Birthday of the Guru generally 
turned everybody’s mind towards God. If the 
minds were already turned towards God, it made 
them attached to God. If the minds were already 
attached to God, it made them full of God. 



KAVYAKANTHA’S WORKS 


Vasishtha Muni never wrote for name or fame. Tapas was his 
preoccupation. As a part of tapas, he took to literary activities. 
His works cover a wide range of subjects. Some are published, 
others await publication. We give below a list of his important 
works in Sanskrit. 

In the field of Stotra literature his contribution is consider¬ 
able. Each work deals with the worship of a Godhead, its 
names, forms, mantras, the secret principles involved, etc. 

1. Umasahasram : This is the magnum opus of the 
Muni. It is available in print with the Sanskrit 
Commentary Prabha of Sri Kapali Sastriar. 

2. Indrani saptasati : A laud of seven hundred verses 
cast in the various metrical moulds derived from the 
seven chandas of the Veda gayatri usnik anushtubh, 
brhati, pankti, trishtubh and jagati. The Deity is 
Indrani, the consort of the Paramount Lord Indra of 
the Vedas: Each verse of chiselled beauty like a 
crystal reflects the glory of the Goddess. 

3. Prachandachandi trisati: A laud of three hundred 
verses on Chinnamasta, known as Prachandachandi. 
Her manifestations like Renuka are praised. 

4. Umasatakam: Hundred verses in praise of Uma, the 
consort of Siva. 

5. Sivasatakam: Hundred verses in praise of Siva. 
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6. Umatrisati: Three hundred names of Uma for daily 
recital are composed as a stotra. 

7. Indrasahasranama: Thousand names of Indra as 
occurring in the Veda culled and made into a 
powerful stotra. There is no repetition of names, no 
expletives. A unique composition conferring all the 
benefits of Veda adhyayana on the reciter. 

8. Gitamala: A garland of stotras on the Vedic deities 
like Agni, Vayu and Surya. 

9. Ramanachatvarimsat : Forty verses in praise of the 
Maharshi. These are daily recited in Sri Raman- 
asramam. 

10. Herambopasthanam : Stotras dealing with the 
worship of God Ganapati. Here the mantra of 
Ucchishta Ganapati is mentioned through the verses 
of one stotra. 

11. Visvamimamsa: This deals with the principle of 
Iswara, Sakti, all the gods and goddesses, the Indivi¬ 
dual soul, the Divine Descent and the means of 
worship as propounded in the Upanishads. It also 
deals with die concepts of Heaven, Hell, various 
lokas and the final liberation. 

12. Ramanaglta: A record of the questions asked by 
disciples and answers given by the Maharshi. 

13. Tatvaghantasatakam: One hundred verses com¬ 
posed extempore in one hour as a part of avadhana, 
near Udipi. It is a good example of the Muni’s 
metaphysical writings. 
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14. Mahavidyasutram: The ten Cosmic powers of the 
Great Goddess, the Tantric dasa maha vidyas are 
dealt with in these aphorisms, and their mysteries 
unravelled. 

15. Rajayogasarasutram: On the essence of Raja Yoga, 
these Sutras are composed. 

16. Sabdapramanacharchd: Here the origin of the Veda 
is discussed. 

17. Panchajanacharacha: Here untouchability is con¬ 
demned with the authority of the sastras. 

18. Vivahadharmasutram: This is on marriage as a 
sacrament. 

19. Isopanishat bhashya: A simple and lucid com¬ 
mentary on the intricate Upanishad. 

20. Upadesa sara bhashya : A commentary on the 
Maharshi’s upadesa saram. 

21. Chikitsanusasanam. 

22. Ayurvedasangrahah. 

23. Pranatosanam. 

These are works on medicine. 

24. Sodasasloki. 

25. Horanimayasangrahah. 

26. Tribhavaphalachandrika. 

These three deal with astrology. 
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27. Indragltamu : This is a book in Telugu dvipada, a 
stotra of Indra. 

Apart from these, are certain works of the poet, 
incomplete. In this category comes the famous 
novel puma and the work of criticism on maha- 
bharata. Kavyakantha has also written on an ideal 
constitution sdmrdjya nibhandanam for a country. 

All the works display his inspiration, originality 
and uniqueness. 


1. 

2 . 

3. 

4. 

5. 

6 . 

7. 

8. 


u*imw*i i 



3*nsfcicbH i 

faqaicwn i 
^5*nf%r5R% i 


'llrliMi l 


10 . | 

11. faiMfai w I 

12. Wi'flcn I 




27. I 

few 






















